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My intention in this study was to assess the response of the ‗Anglican Church‘1 of 
Tanzania to Ujamaa2.Using archives and interviews as sources, I explored the 
reactions of Anglicans to the struggle for independence, the new regime and Ujamaa.  
I also explored the response of the political elite to these Anglicans' reactions to the 
new regime and Ujamaa. Furthermore, I investigated the consequences experienced 
by the church after the fall of Ujamaa in Tanzania.  
 
It emerged that when Tanganyika and Zanzibar had received their independence, the 
new African state authorities made rigorous changes so that their countries would 
reflect African identities. These efforts included an increase in the number of Africans 
in civil services (replacing Europeans and Indians), modification or changes of names 
of towns and cities, and the introduction of new policies.  Named as Africanisation,3 
this development had far reaching impacts on the establishment of the two countries. 
They merged to form the United Republic of Tanzania and then declared Ujamaa the 
state policy. Ujamaa, which derived its meaning from the Kiswahili word Jamaa (a 
family member within an extended family whose utu (humanity) became meaningful 
only through watu (the community)4 was the choice because it signified ‗Tanzanian 
extended family‘— mtu ni watu (I am because we are).  President Nyerere urged 
every individual, institution, the church included, to work for and live up to the 
                                                 
1  The structure of the ‗Anglican Church‘ in Tanzania kept changing constantly as the church developed 
over the years. This change in structure created a methodological dilemma namely how to refer to ‗the 
church‘ in any given context. This dilemma was also expressed by G.R. Evans and J. Robert Wright 
(eds.), The Anglican Tradition: A Handbook of Sources, London: SPCK, 1991, pp.489-490. I decided 
to use the term 'church' in this present study to represent BCMS, UMCA and CMSA missions before 
they merged to form the Church of the Province of East Africa. I keep the phrase the ‗Anglican Church 
of Tanzania‘ in inveted comas because the church came to be known as an Anglican Church after the 
fall of Ujamaa. 
2 Ujamaa was a foreign word but because I used it several times in this thesis, I only italicised it here 
where I introduced it for the first time. 
3 I derived my definition of Africanisation from Bishop Trevor Huddleston. See my quotation from 
RHL/UMCA-USPG/A Large Freedom: The Review of the Work of 1963, May 1964, p. 10 on chapter 
three and operation definitions of this study. 
4 Julius Nyerere, Ujamaa wa Tanzania na Dini: Hotuba aliyoitoa Rais Julius K. Nyerere siku ya 
kufungua Semina ya viongozi wa madhehebu mbalimbali ya Dini huko Tabora, Jumatatu tarehe 
27/7/1970. Translation is mine. 
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Ujamaa goals.5  At a conference with religious leaders at Tabora, for example, 
Nyerere challenged the leaders to review the European inherited ‗traditions‘ of their 
churches which, according to him, were in conflict with the Ujamaa which the state 
was trying to promote.6  
 
 Although there were some reservations,7 the Anglican missions which became the 
state church of the colonial regime after World War I were faced with two crucial 
challenges. First was a demand for reorientation of their loyalty from the colonial 
government to the new state authority and the goals of Ujamaa. The discussion in 
chapters two, three, four and five of this study focused on this demand. Second was 
the whole question of whether Ujamaa was compatible with the Anglicanism they 
were propagating. This question was fully discussed in chapter six of this study.  This 
study showed that changes, especially the ones which touched spiritual aspects of the 
people, were not easily received and that was what had brought the challenges which 
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5 Julius K. Nyerere, Freedom and Unity, Dar es Salaam: Government Printers, 1966, pp. 75-80. 
6 Nyerere, Ujamaa wa Tanzania na Dini. 
7 These reservations were caused by what was happening in some European socialist countries. See 







Africanisation: Process of handing over authority to the Africans and making 
Christian faith homely for Africans. 
 
Anglicanism: The divided church as presented by the missionaries from Europe and 
Australia.  It also stood for the worldwide tradition of the church as founded by the 
Church of England. 
 
Anglo-Catholics: Churches or Christian communities founded by the UMCA 
missionaries.  
 
Evangelical: Christian communities (churches) founded by CMS missionaries before 
and after these communities were handed over to CMSA. 
 
Church: The wider body of Christians all over the world. It also stands for the 
Anglican Church in Tanzania which was found by UMCA, CMSA, BCMS 
missionaries (cf. footnote 1 on page vi of this study). 
 
The Church of the Province of Tanzania: A united missions‘ church which 
practised Ujamaa as its theology in Tanzania. It was the Ujamaa-centred church 
 
Anglican Church of Tanzania: The church after the fall of Ujamaa in Tanzania. 
 
Kiswahili: This stands for the Lingua Franca spoken in East Africa and the Great 
Lakes sub-regions. The ‗ki‘ at the beginning of the word distinguishes the language 
and the Swahili (i.e., the community which spoke the language). 
 
Misheni: These were mission stations. 
 
State: Representing government. It meant the colonial government whenever used 
before independence. It represented the independent governments when it is used after 
the independence of Tanganyika and Zanzibar. 
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Swahili: An ethnic community that emerged from intermarriages between the Arabs 
and the indigenous people of the East African coast and the Islands of Unguja, Pemba, 
Mafia and Pate. It also represented the people who spoke Kiswahili. 
 
Tanganyika: Referred to that part of land which was ruled by the British as a territory 
of the United Nations. It is currently known as mainland Tanzania. 
 
Tanzania: Stood for the Union between Tanganyika and Zanzibar. 
 
Uhindini: Stood for the places where the Indians and Arabs lived in Tanganyika and 
Zanzibar. 
 
Uswahilini: It delineated and demarcated places in the urban areas where black 
Africans lived in Tanganyika and Zanzibar. 
 
ujamaa: Stood for the traditional aspects of family-hood. 
 
ujamaa villages: These were places in the rural areas where black Africans lived 
before resettlement programs. 
 
Ujamaa: Stood for Tanzanian African socialism. 
 
Uzunguni: Demarcated places where white people lived in Tanganyika and Zanzibar 
before and after independence. 
 
Ustaarabu: Arabic civilisation. 
 
Vijiji vya Ujamaa: Delineated places in the rural areas where the state authority told 
Tanzanians to go and live together. 
 
Vijiji vya Maendeleo: Stood for a development stage of Vijiji vya Ujamaa. 
 








ACT Anglican Church of Tanzania 
ADD Anglican Diocese of Dar es Salaam 
ADM Anglican Diocese of Morogoro 
ADT Anglican Diocese of Tanga 
ADCT Anglican Diocese of Central Tanganyika 
ADM Anglican Diocese of Masasi 
ADMK Anglican Diocese of Mount Kilimanjaro 
ADWT Anglican Diocese of Western Tanganyika 
ADSWT Anglican Diocese of South West Tanganyika 
ADVN Anglican Diocese of Victoria Nyanza 
ADZ Anglican Diocese of Zanzibar 
ADZT Anglican Diocese of Zanzibar and Tanga 
BCMS Bible Churchmen‘s Missionary Society (now Cross-Links) 
CMS Church Missionary Society (now Church Mission Society) 
CMSA Church Missionary Society of Australia (now ACMS-Australian 
Church Mission Society) 
CPT Church of the Province of Tanzania 
CPTEA Church of the Province of East Africa 
Heb Epistle to the Hebrews 
Lk The Gospel according to St. Luke 
UMCA Universities‘ Mission to Central Africa 

















Source: National Website of the United Republic of Tanzania.  


















Source: Anglican C hurch of  Tanzania Website. < http://www.anglican.or.tz/> 








GEOGRAPHIC DISTRIBUTION OF THE DIOCESES OF 
THE ANGLICAN CHURCH OF TANZANIA 
 
1.Kagera 8. Kondoa 15. Ruaha 22.Tarime 














11. Morogoro 18. Newala 25.Lwelu 
5. Tabora 12. Tanga 19. Ruvuma 26.Western 
Tanganyika 
 
6. Lake Rukwa 13.Dar es Salaam 20.Masasi 27 Kibondo 
 




A CHRONOLOGY OF KEY EVENTS 
  
DATE                         EVENT 
1954 Tanganyika National Union (TANU) formed 
1955 
 
Introduction of Ten Year Plan for Secondary Schools in Tanganyika 
Rev. Yohana Omari consecrated Assistant Bishop at Namilembe Uganda 
A Meeting of the Missionary Bishops in East Africa with the Archbishop of 
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Canterbury at Namilembe about possibilities of forming an ecclesiastical 
province of East Africa 
1957 A Meeting of Bishops from Kenya and Tanganyika 
First African Sisters receive their life vows 
1958 First all Africans clergy  conference at Morogoro 
1959 Resignation of Bishop Mark Way from Masasi episcopacy 
1960 Appointment of Fr. Trevor Huddleston for the See of Masasi 
Formation of the Church of the Province of East Africa 
1961 Tanganyika‘s Independence 
J.K. Nyerere became Chief Minister 
1962 Tanganyika became Republic 
Nyerere  resigned from the office of Prime Minister 
Bishop Leslie Straddling translated from the  Diocese of South West 
Tanganyika to Johannesburg  
1963 Archdeacons John Sepeku and Yohana Lukindo consecrated assistant 
bishops in the Diocese of Zanzibar 
John Poole-Hughes became  bishop of the Diocese of South West 
Tanganyika  
Consecration of Joseph Mlele as assistant bishop in  the Diocese of South 
West Tanganyika 
Nyerere became the president of Tanganyika 
1964 Zanzibar‘s Independence  
Zanzibar united Tanganyika to form Tanzania and Nyerere became the 
president 
Death of Bishop Yohana Omari 
Consecration of Yohana Madinda and Gresford Chitemo assistant bishops, 
diocese of Central Tanganyika 
1965 Formation of USPG 
1967 Ujamaa declared a national policy at Arusha 




Bishop John Sepeku became first Archbishop of the Church of Province of 
Tanzania 
1978 Tanzania in war against Uganda 
1979 End of Tanzania-Uganda War 
1980 Bishop Musa Kahulananga succeeded Archbishop John Sepeku  
1984 Bishop John Ramadhani Succeeded Archbishop Musa Kahulanga 
1985 Nyerere retires from office of the president of Tanzania  
Ali Hassan Mwinyi succeeded Nyerere 
1992 The Zanzibar Resolution 
1993 Change of name from Church of Province of Tanzania to Anglican Church 
of Tanzania 
1995 William Benjamin Mkapa succeeded President Mwinyi 
2000 Bishop Leonard Leo Mtetemela Succeeded Archbishop John Ramadhani 
2001 All Anglican clergy conference at Morogoro 
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In this chapter which introduces the thesis, I divided it into the following sections: 
Background and motivation for the study, outline of the main research problem of the 
study, objectives and research questions of the study, survey of relevant literature, 
theoretical framework, and research design and methodological considerations. Other 
sections included in this chapter are: analysis of the data and data codes. The 
discussion ends with the structure of the thesis.  
 
2. Background and Motivation for the Study  
 
I was born and raised as a Christian of the Anglican tradition. My father (Fabian 
Mndolwa Maimbo) was a church elder and my mother (Kauye Mafundi Agnes) was a 
member of a bible study group. Whereas my father regarded working in the church as 
a worthless means of employment, my mother wished that one day I would become a 
servant of the church. She therefore insisted that I attend church services and sing in 
the choir, participate in bible studies and study the church. Being the last born and 
very close to my mother, I found myself following my mother‘s wishes rather than 
those of my father.  I joined the Sunday school choir at the age of four and progressed 
to becoming a coach of a church choir at the age of seventeen. The church made me a 
deacon in 1996, a priest in 1998, a canon in 2002, and a bishop in 2011.  
 
Throughout my life in the church, I have served in various parishes and departments 
in a variety of capacities. My knowledge and experience of the church shows that it 
has been actively participating in nation building before and after the independence of 
Tanzania.8 Its Christian villagisation scheme, for example, which came to be among 
                                                 
8 Lawrence E. Y. Mbogoni, The Cross Versus the Crescent, Religion and Politics in Tanzania From the 
1880s to 1990s, Dar es Salaam: Mkuki na Nyota, 2005, pp. 89-106, Maimbo W. F. Mndolwa, Historia 
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the Ujamaa emphases, had been a vital component of maintaining its identity from its 
early days.9  The statement of Sabar about the significance of the Anglican Church in 
Kenyan society in terms of its ―vocal role in constructing the public discourse on the 
country‘s economic, social and political life of the people‖10 parallels that of the 
church in Tanzania where it was well appreciated within the Anglican world.11 
However, this role of the church in society, as this study intended to show, has been in 
decline in recent years.12 While some people thought that this withdrawal of the 
church was due to the challenges rooted in the missions‘ encounter with African 
culture before independence,13 others thought that it was the result of the thorough 
change in its relations with the authorities following independence.14   
 
The history of the early encounter of the two missions with African culture, which 
was an account of the encounter with African culture of the  two independent and 
theologically different Anglican missionary bodies (i.e., the Anglo-Catholic 
Universities‘ Mission to Central Africa – UMCA and the Evangelically-oriented, 
Church Missionary Society – CMS), was well covered in the literature.15 However, 
the changes which the church went through during the struggle for independence and 
                                                                                                                                            
ya Kanisa Anglikana lililoko Mashariki na Kusini mwa Tanzania, Dar es Salaam, SMTC Book Project, 
2004, pp. 83, 91. 
9 Justin Wills, The Nature of a Mission Community: The Universities' Mission to Central Africa in 
Bonde: The Mission in African History - Bonde in what is now Tanzania, Oxford: OUP, 1993, p. 5. 
10 Gallia Sabar, Church, State and Society in Kenya: From Mediation to Opposition 1963-1993, 
London: Frank Cass, 2002, p. 6. 
11 This is specifically true with the work of Bishop Frank Weston. See Smith H. Mynard, Frank Bishop 
of Zanzibar: Life of Frank Weston 1871-1924, London: SPCK 1926. It also applies to Archbishop John 
Sepeku (1970-1980), Archbishop John Ramadhani (1980-1995), Bishop Trevor Huddleston (1960-
1968), Bishops Alfred Stanway (1956-1971), Simon Chiwanga (1985-2000) and Gresford Chitemo 
(1971-2000). 
12 For example, in 2010 alone there have been more than twenty incidents reported in the printed media 
about the misuse of church funds, allegations against the election processes of bishops, some bishops 
wanting to form their own Anglican church and many more. Cf. „Waanglikana-wamzomea-askofu-
mokiwa,‘ Mwananchi 12 April 2010 <http://www.mwananchi.co.tz/ habari/4-habari-za-kitaifa/2447/>. 
[Accessed 10 March 2010].  John Iliffe, A Modern History of Tanganyika, Cambridge: CUP, 1979, pp. 
545-546, Piers McGrandle, Trevor Huddleston: Turbulent Priest, London: New York: Continuum, 
2004, p. 123. 
13 Mwita R. Akiri, The church in Tanzania: An Analysis and Assessment of Church Growth in the 
Evangelical Wing of the Church of Province of Tanzania (Anglican), Unpublished MTh dissertation, 
University of Edinburgh, Edinburgh, 1995, Steven Neil, Anglicanism, London: Mowbray, 1977, pp. 
344-348. 
14 Freider Ludwig, Church and State in Tanzania: Aspects of a changing Relationship 1961-1994, 
Leiden: Brill, 1999, p. 1. 
15 Elizabeth Knox: Signal on the Mountain (1875-1907) is the first and only book to be published about 
the work of the CMS in Tanzania. The three volumes of the History of UMCA by Anderson-Morshead 
and Blood stand as the full history of UMCA from 1859-1957. No further  publication came after the 
third volume, Sundkler and Steed, A History of the Church in Africa, p. 518, Elizabeth Knox, Signal on 
the Mountain, Canberra: Acorn , 1991, p.  xvii. 
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following independence were yet to be recorded. An examination of that history was 
what prompted me to embark on this study. 
 
A review of the changes that the missions have gone through during the struggle for 
independence and after independence was important for four reasons. First was the 
necessity to answer the question of how the missions reacted to the coming of the new 
state authority after they had been the official church of the British colonial 
occupation after World War I. As Sabar‘s study about church and state relations in 
Kenya has demonstrated, the expectation for the church to be an official church of the 
government was to ―serve as a link between the indigenous people and the colonial 
authorities, and also among subdivisions of the indigenous people themselves.‖16  
 
The study by Sabar raised two crucial research concerns relevant to this present study. 
The first concern which Sabar‘s study raised was her conclusion that usually such ―a 
mediation role would enable the church to enjoy the support of the government in 
such a way that it becomes a viable and meaningful institution in the minds and hearts 
of its African members.‖17 My intention in this study was to find out if this was also 
true of the Anglican missions in Tanganyika and Zanzibar. My findings about the 
situation in Tanganyika and Zanzibar were presented in chapters two and three of this 
study. 
 
The second concern which the study of Sabar raised was with Tanganyika and 
Zanzibar and the political independence which brought a merger of the two countries 
resulting in the formation of a new nation: the United Republic of Tanzania. This new 
nation declared that it would follow Ujamaa ideology which it began to develop in 
1962. From this ideology, the state authority established Ujamaa na Kujitegemea (i.e., 
socialism and self-reliance) and declared it a policy at Arusha in 1967. Whereas 
Ujamaa was an attitude of mind, Kujitegemea became a political strategy of 
implementing the ideology. The missions were compelled to meet the requirements of 
the governments analysed in the Arusha Declaration.18 In view of Sabar‘s argument, 
these governments‘ requirements would inevitably alter the relationship between the 
                                                 
16 Sabar, Church, State and Society in Kenya, p. 6. 
17 Sabar, Church, State and Society in Kenya, p. 6. 
18 Julius K. Nyerere, Freedom and Socialism/Uhuru na Ujamaa: A Selection from Writings and 
Speeches, 1965-1967, Dar es Salaam: Government Printers, 1968. 
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church and state authority.  My study aimed to find out if this was the case and if there 
were connections between this background and the new challenges which the church 
experienced. My findings were presented in chapters three, four and five of this study. 
 
The second reason which prompted me to review the changes which the Anglican 
missions have gone through during the struggle for independence and after 
independence concerned the formation of the church from its European-oriented 
missionary groups. This subject was not clearly presented in the literature. For 
example, while Neil explained that the Anglican missions in other regions of Africa 
took very early steps to become churches, he gave very little information on why this 
was not the case in East Africa and Tanzania in particular.19 Maimbo W. F. Mndolwa 
said that, even though the efforts of making a church from the mission organisations 
in East Africa began as early as 1914, it was not until 1960 that the Anglican missions 
in Tanzania united with the CMS of Kenya to form the Church of the Province of East 
Africa (CPEA).20 Mndolwa further explained that in 1970, ten years after the CPEA 
was formed, the Tanzanian section was excised from the CPEA to form the Church of 
the Province of Tanzania (CPT). 21 Nevertheless, Mndolwa gave no reasons for the 
delay in the formation of the church. This delay in the transformation of the Anglican 
missions to a church in Tanganyika and Zanzibar and the fact that the making of the 
two ecclesiastical provinces came at the very same time that these two countries 
received their independence and the interpretation and implementation of Ujamaa was 
taking place22 prompted me to find out whether this was the result of the normal 
reorientation of the missions, or the reinterpretation of Anglicanism in respect of the 
changes in the political power and Ujamaa. My analyses and conclusions in chapters 
two and three of this study responded to this question. 
 
The third reason which motivated me to undertake this study is Frieder Ludwig‘s 
argument that Ujamaa began to show signs of failure from the early 1990s onwards.23 
Even though Ludwig details the collapse of the relationship between his Lutheran 
                                                 
19 Steven Neil, Anglicanism, London: Mowbray, 1977, pp. 344-348 also in Mndolwa, Historia ya 
Kanisa Anglikana lililoko Mashariki na Kusini mwa Tanzania, pp. 83, 91. 
20 Mndolwa, Historia ya Kanisa Anglikana lililoko Mashariki na Kusini mwa Tanzania, pp. 83, 91. 
21 Mndolwa, Historia ya Kanisa Anglikana lililoko Mashariki na Kusini mwa Tanzania, pp. 83, 91. 
22 Cranford Pratt, The Critical Phase in Tanzania-1945-1968: Nyerere and the Emergence of a 
Socialist Strategy, Cambridge: Cambridge University Press, 1976, p. 64. 
23 Ludwig, Church and State in Tanzania, p. 1. 
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Church and the state authority in Tanzania, his argument that these years marked a 
turning point in church and state relationships in Tanzania, pointed to a demand for an 
investigation into the challenges the Anglican Church is currently experiencing. My 
analysis and summary in chapter seven focused its attention on this objective. 
 
The fourth reason for this study concentrated on the struggle for independence which 
began in the second part of the 1950s with Tanganyika receiving its independence in 
1961 and Zanzibar in 1964. As reflected in the literature survey in this study, there has 
been no published work on the history of the Anglican Church in Tanzania covering 
this period. My determination to use writing as a way of knowing and a way of 
systematising knowledge so that my findings would contribute to a better knowledge 
of the subject is fulfilled in all chapters of this study. 
 
3. Outline of the Research Problem 
 
As was stated earlier, Tanzania declared Ujamaa as a way of life and a manner 
through which each individual and the institutions of society were supposed to live 
and work collectively. The church, being an institution of society, was compelled to 
adopt this way of life as well. However, the government‘s demand came to the church 
with something of a challenge. The politicians who articulated the goals of Ujamaa 
kept a clear distinction between politics and religion saying that they should not be 
blended.24 The General Secretary of the UMCA and Edwards maintain that Anglicans 
believe that there should be some connectivity between religion and politics.25 The 
distinction maintained by the politicians in Tanzania and with reference to what was 
happening in other socialist countries,26 caused the church leaders to become 
suspicious. Nevertheless, the state authority compelled the churches to adopt the 
Ujamaa goals. The struggle for the churches to accommodate the Ujamaa goals 
attracted academic and theological admiration even beyond the boundaries of the 
African continent.27 Comprehensive studies have been conducted by Roman Catholic 
                                                 
24  Julius K. Nyerere, Ujamaa wa Tanzania na Dini, Dar es Salaam: Government Printers, 1970. 
25 ASL/ … Yet Away Rejoicing: UMCA Review of 1959, p.10, David L. Edwards, What Anglicans 
Believe, Oxford, Mowbray, 1974, p. 101. 
26 Alexander, S., ‗Religion and National Identity in Yugoslavia,‘ in S. Mews (ed.), Religion and 
National Identity, Oxford: Basil Blackwell, 1982. 
27 Pratt, The Critical Phase in Tanzania, p. 5, Karioki, James N. Karioki, Tanzania‟s Human 
Revolution, London: The Pennsylvania State University Press, 1979, p. 1. 
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and Lutheran academics and theologians alike on their respective church‘s reaction to 
the goals of Ujamaa.28 This study specifically focused on the reaction of the Anglican 
Church in Tanzania29 to the goals and the positions taken by state elites regarding the 
reactions of the church. In order to respond adequately to this question, I developed 
the following three specific sub-questions and objectives. 
 
4. Objectives and Research Questions  
 
4.1. Research Objectives of the Study 
 
In order to identify the church‘s reaction to Ujamaa and how the state authority 
responded, I have identified and developed the following three research objectives:  
 
i. To investigate the challenges faced by the church during the struggle for 
independence, when political authority changed from the colonial powers to an 
independent state and the response of the state authority to these reactions of 
the church; 
ii. To analyse those aspects of Anglicanism which helped the church to 
accommodate the policy of Ujamaa na Kujitegemea; 
 
iii. To analyse those factors that contributed to the failure of the Tanzanian model 
and their effect on church and state relations. 
 
4.2. Description of  Research Questions 
 
This study was about the response of the Anglican Church of Tanzania to the new 
government and Ujamaa, and about how it affected the church‘s relations with the 
state authority.  In order to gather the information needed for this intended study, four 
                                                 
28 J. B. Rwelamila, Tanzanian Socialism-Ujamaa and Gaudium et Spes, Rome: Academia Alfonsiana, 
1988, L. Magesa, Ujamaa Socialism in Tanzania: A Theological Assessment, Unpublished PhD Thesis, 
Saint Paul University, 1986, Laurent Magesa, ―Towards a Theology of Liberation for Tanzania‖ in 
Edward Fashole-Luke et al., Christianity in independent Africa, London: Rex Collings, 1978, pp. 503-
515, Silvano, J. C, Kanisa Katoliki na Siasa ya Tanzania Bara 1953-1985, Ndanda-Peramiho: BPNP, 
1992, E. Kweka, Church and State in Tanzania, Minnesota: St. Paul, 1973, P. A. S. Kijanga, Ujamaa 
and the Role of the Church in Tanzania, Arusha: Makumira, 1978, Freider Ludwig, Church and State 
in Tanzania: Aspects of a changing Relationship 1961-1994, Leiden: Brill, 1999. 
29 Even though the church became the Anglican Church of Tanzania in 1992, for the purpose of clarity, 
from this page, I referred to it as the Anglican Church of Tanzania.  
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research questions were developed at the proposal stage. However, after conducting 
fieldwork, it was realised that the last sub-question concerning the reactions of the 
state authority to the Anglican responses to the struggle for independence, 
independence and the policy of Ujamaa na Kujitegemea could not exist 
independently. It was therefore included in the first and last sub-questions of this 
study. 
 
In this regard, the first research question would be the church‘s reactions to the 
struggle for political independence, the new state regime, the introduction of the 
policy of Ujamaa na Kujitegemea and the response of the state authority to the 
reactions of the Anglican Church.  As can be seen, the implications of the research 
question were straightforward, but, for the sake of clarity, I divided them into three 
sections. The first was about the reaction of the Anglicans to the struggle for political 
independence of Tanganyika and Zanzibar and how the political authority responded 
to these reactions of the church. This demand made it necessary to review the 
background of the Anglican Church and state relations and how matters were 
extended to Tanganyika and Zanzibar before independence. Chapters two and three of 
this study focused on this requirement.  
 
The second section of the research question was about the Anglican missions‘ transfer 
of their loyalty from the previous colonial government to the new independent state 
and the reactions of the new political authority. I introduced this information in 
chapter two and articulated it more fully in chapter three of this study.   
 
The third section concerned the church reactions to the policy of Ujamaa na 
Kujitegemea and the responses of the political authority. In chapter three of this study, 
I introduce the Arusha Declaration through which the policy was announced. This 
introduction was expounded further in chapter four where the role of the church in the 
Ujamaa villages, reform in education, health, marriage and land sectors were 
discussed in detail. This involvement of the church in the Ujamaa life was then 
discussed further in chapter five where the theology, ministry, ecclesiology and 




My second research question was derived from the main question and some 
arguments I gathered from the literature under review.30 The research question 
concerned those factors which enabled the church to accommodate Ujamaa. In order 
to gather the information I needed, I examined the similarities and dissimilarities 
between Anglicanism and Ujamaa. My main aim was to find out if these similarities 
explain the church‘s accommodation of Ujamaa.  My analysis and conclusion in 
chapter six of this presented study discussed this subject in detail. 
 
Ludwig‘s arguments that Ujamaa began to show signs of failure in the early 1990s 
and that these years marked the turning point in the church and state relationships in 
Tanzania31 inspired me to develop a third research question from my main question. 
Under the rationale of Ludwig‘s argument and the preceding sub-questions of this 
study, this research question focused on the consequences faced by the Anglican 
Church after the failure of Ujamaa in Tanzania. The main idea was to find out if these 
consequences experienced by the church when the government abandoned Ujamaa 
were the cause of the challenges that the church is currently experiencing. Chapter 
seven of this study articulates this subject in detail. 
 
5. Literature Survey and Location of the Study 
 
My study was essentially about church and state relations, as well as issues about 
gospel and culture. In this regard, I needed to interrogate various types of literature.  
In order to fulfil this need and for the purposes of this study, I selected and discussed 
key works under the following four categories: 
 
5.1. Literature Pertaining to the History of Christianity in Tanzania 
 
The history of pre-independent Tanganyika and Zanzibar, as well as the period which 
preceded the union of the two countries after their independence was well covered in 
the literature.32 This history however raised two questions. The first was why it was 
                                                 
30 Ludwig, Church and State in Tanzania, p. 1. 
31 Ludwig, Church and State in Tanzania, p. 1. 
32 Roland Oliver and Gervase Matthew (eds.) History of East Africa, Vol. 1,  Oxford: Clarendon,1963, 
John Iliffe, A Modern History of Tanganyika,  Cambridge: CUP, 1979, Karioki, Tanzania‟s Human 
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necessary for Tanzania to opt for Ujamaa. The second was the extent to which the 
Ujamaa goals and the development of the Anglican Church in Tanzania could be 
traced to this background. The work of Christian missions in the country began with 
the coming of the Portuguese missionaries and this was well documented in the 
literature.33 Little work however was done on the history of the nineteenth century 
missionary movement with regard to Tanganyika and Zanzibar. The same was also 
true of post-independence Tanzanian church history. These gaps affected the history 
of church and state relations in the country. This study sought to fill these gaps. 
 
5.2. Literature about the Anglican Church in Tanzania 
 
I divided the history of the Anglican Church in Tanzania into two parts. The first was 
mainly about the work of the two missionary societies (i.e., UMCA – Universities‘ 
Mission to Central Africa and CMS – Church Missionary Society). This was partly 
covered in the literature. There was a missing link in the history of CMS. The period 
between 1876 and 1909 was recorded by Elizabeth Knox.34 There were no published 
materials that bridged this phase and the period from 1950 to 1971 which was 
recorded by Marjorie Stanway.35  Stanway‘s book was relevant to this study in two 
areas. Firstly, the Diocese of Central Tanganyika on which it focused was the founder 
of all Evangelical dioceses in Tanzania. Secondly, it highlighted the role played by 
Alfred Stanway, the diocesan bishop, in the mission‘s relations with the state 
authority. I have also consulted the work of Maddox although it gave very little 
attention to the history of the mission in central Tanzania.36  
 
There has been a strong link between the CMS missions in Uganda, Kenya and 
Tanzania. As a result, some other studies written about the Anglican Church in Kenya 
                                                                                                                                            
Revolution, Gregory H. Maddox and James L. Giblin, (eds.), In Search of a Nation: Histories of 
Authority and Dissidence in Tanzania, Oxford: James Carey, 2005. 
33 Adrian Hastings, The Church in Africa 1450-1950, Oxford: Clarendon, 1994, Roland Oliver, The 
Missionary Factor in East Africa, London: Longman, 1965, Bengt Sungkler and Christopher Steed 
(eds.), A History of the Church in Africa, Cambridge: Cambridge University Press, 2000, L. James, 
(ed.) A History of the Excluded: Making Family a Refuge from State in Twentieth-Century Tanzania, 
Dar es Salaam: Mkuki na Nyota, 2005. 
34  Elizabeth Knox, Signal on the Mountain, Canberra: Acorn, 1991. 
35  Marjorie Stanway, Alfred Stanway: The Recollection of a “Little m‖, Canberra: Acorn Press, 1991. 
36 Gregory H. Maddox, ―The Church & Cigogo‖ in Thomas Spear and Isaria N. Kimambo (eds.), East 
African Expression of Christianity, Dar es Salaam: Mkuki na Nyota, 1999. 
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and Uganda partially depicted the work of the mission in Tanzania.37 These studies 
included the work of Sabar,38 Anderson39 and Reed.40  In 1922, the CMS was divided 
into two groups, representing the theologically liberal and conservative wings of the 
church. The liberals retained the name CMS and the conservatives christened their 
group BCMS – Bible Churchmen's Missionary Society (now known as Cross Links).  
These schisms were reflected in East Africa as both the BCMS and the CMS served in 
some parts of Tanzania and Kenya. The work of Sibtain showed that this division 
caused the CMS in London to face financial difficulties and had to handover their 
work in Tanzania to the CMSA (i.e., the CMS Australia) in 1926.41 Although the 
CMS was integrated with the South American Mission Society (SAMS) to form a 
new joint agency, it only altered its name at a later date to become the Church Mission 
Society and continued to serve Anglican churches through its regional offices.42 This 
has made the Anglican Church of Tanzania appear in the broader evangelical 
expression of the worldwide communion analysed by Ward and Stanley.43 The 
engagement of the church with Ujamaa on which this study focuses attracted no 
attention in Ward and Stanley‘s work. 
  
The work of the UMCA from its emergence in 1857 to 1957 was well covered in the 
literature.44 The work of Justin Willis about Magila,45 a UMCA Christian village in 
                                                 
37 According to Knox, the CMS began their work in Kenya, later moving to Uganda, Rwanda and 
Tanzania. Knox, Signal on the Mountain, pp. Xii -19. 
38 Sabar, Church, State and Society in Kenya. 
39 W. Anderson, ‗A History of the Kenya Churches‘ in D. Barrett, et al., Kenya Churches Handbook: 
The Development of Kenyan Christianity 1498-1973, Kisumu: Evangel, 1973, W. Anderson, The 
Church in East Africa: 1840-1974, Dodoma: CTP, 1988.  
40 Colin Reed, Pastors, Partners and Paternalists, Nairobi: Uzima, 1999, Colin Reed, Walking in the 
Light: A History of the East African Revival, Canberra: Acorn, 2001. 
41 N. Sibtain, Dare to Look Up: A Memoir of Bishop George Alexander Chambers, Sydney: Angus & 
Robertson, 1968, p. 41. 
42 Who We Are. History of CMS. <http://www.cms-uk.org/Whoweare/History/CMStimeline/tabid 
/184/language/en-GB/Default.aspx/>. [Accessed 10 March 2010]. 
43 Kelvin Ward and Brian Stanley, (eds.), The Church Mission Society and World Christianity: 1799-
1999, Grand Rapids: Richmond, and Surey, 2000. 
44 Henry Rowley, The Story of the Universities‟ mission to Central Africa: From its Commencement 
under Bishop Mackenzie to its withdraw from the Zambesi (Zambezi), London: Sounders and Oatley, 
1867, Jerome T. Moryama, The Evolution of African Ministries in the Work of the Universities 
Missionary to Central Africa (1861-1907), PhD Thesis, London University 1984, George Hebert 
Wilson, The History of the Universities‟ Mission to Central, London: UMCA, 1936,  H. Mynard Smith, 
Frank Bishop of Zanzibar: Life of Frank Weston 1871-1924, London: SPCK, 1926, Andrew Porter, 
‗The Universities‘ Mission to Central Africa: Anglo-Catholicism and the Twentieth-Century Colonial 
Encounter‘ in Brian Stanley et al., Missions, Nationalism, and the End of Empire, Grand Rapids: 
Cambridge, William B. Eerdmans, 2003, pp.85-89, A. E. M. Anderson-Morshead, The History of the 
Universities Mission to Central Africa, Vol.1, 1859-1909, London: UMCA 1930, A. G. Blood, The 
History of  the Universities Mission to Central Africa, Vol. II, 1907-1933, London: UMCA, 1957,  A. 
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Tanganyika, was important to this study. Willis disclosed that the UMCA 
missionaries‘ strategies of Christian villagisation and their alignment with both the 
Arabs at the Coast and the colonial authority resulted in the suppression of African 
traditional values. These features indicated a strong relationship between the church 
and state.  Willis mentioned further that Reverend Father Farler, a UMCA missionary 
at Magila, who attempted to make himself a chief for the Bondei people, a situation 
which indicated a very close relationship between the mission and tribal politics.46   
 
The UMCA allegiance to colonial authority was explored in more detail by Walter 
Morris-Hale who studied the relationship between Christian missions and British rule 
during the inter-war period in Tanganyika.47 Although in his study Morris-Hale 
highlighted the role played by many other missionaries, he specifically pointed out 
two UMCA missionaries. The first was Canon Gibbons who represented the black 
Africans in various state meetings. The second was Canon Broomfield who was the 
mission‘s spokesman to the colonial authority on education for Africans. Although 
there was no mention about when and how these roles were changed, Morris-Hale 
showed that Broomfield was made a UMCA General Secretary in London and that he 
used this office to challenge the mission‘s willingness to see Africans take charge of 
the mission work.48About eight years earlier, Broomfield wrote on the challenges 
facing the missionary bishops in relation to the colonial authority.49  Andrew Porter 
dedicated an entire chapter to these challenges faced by the mission.50 Despite these 
challenges, the work of William Vincent Lucas showed that the mission was strong 
when it came to the role of African culture in Christianity.51  William L. Sachs 
highlighted this fact as well.52  In 1965, the UMCA and the Society for the 
                                                                                                                                            
G. Blood, The History of  the Universities Mission to Central Africa, Vol. III, 1932-1959, London: 
UMCA 1962, Walter Morris-Hale, British Administration in Tanganyika From 1920-1945, Geneva: 
Imprimo, 1969, Gerald W. Broomfield, Towards Freedom, London: UMCA, 1957, Gerald Broomfield, 
Constitutional Episcopacy, London: UMCA, 1944, William Vincent Lucas, Christianity and Native 
Rites, London: UMCA, 1949. 
45 Willis, The Nature of a Mission Community. 
46 Willis, The nature of a mission community. 
47 Morris-Hale, British Administration in Tanganyika. 
48 Broomfield, Towards Freedom. 
49 Broomfield, Constitutional Episcopacy.   
50 Porter, Andrew, ‗The Universities‘ Mission to Central Africa: Anglo-Catholicism and the Twentieth-
Century Colonial Encounter‘ in Brian Stanley (ed.) Missions, Nationalism, and the End of Empire, 
Grand Rapids: Cambridge, William B. Eerdmans, 2003, pp. 79-110. 
51 William Vincent Lucas, Christianity and Native Rites, London: UMCA, 1949. 
52 William L. Sachs, The Transformation of Anglicanism: From State Church to Global Communion, 
Cambridge: Cambridge University Press, 1993, pp. 319-320. 
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Propagation of the Gospel (SPG) merged and a new body named the United Society 
for the Propagation of the Gospel – USPG (now Us i.e., United Societies),53 serving 
the worldwide Anglican Church from its London head office, was born. Among the 
great memories of the occasion was a publication of the supplement to the history of 
the Universities‘ Mission to Central Africa, 1857-1965.54  Regardless of these, very 
little was said about the mission‘s reaction to the new regime and Ujamaa. 
 
The second aspect of the history of Anglicanism in Tanzania was the church after 
independence. Available literatures on this section were histories of the two 
theological Colleges of the church: St. Mark‘s Theological College by Maimbo W. F. 
Mndolwa55 and St. Philip‘s Theological College by Hugh Prentice.56 These colleges 
were founded for the purpose of furthering the aims and objectives of the two 
missions. Whereas St. Mark‘s Theological College focused on the Anglo-Catholicism, 
a UMCA ideology, St. Philip‘s, a CMS College, propagated Evangelicalism. These 
two colleges kept syllabuses which indicated that the church accommodated some 
aspects of this policy in the theological training they provided. There was also Mwita 
Akiri‘s MTh. dissertation about the church‘s growth among the Gogo people of 
Central Tanganyika57 and Mote Magomba‘s MTh. dissertation on the Gogo people‘s 
early engagement with the Bible.58 Other studies included Johnson Chinyong‘ole‘s 
MTh. dissertation on the development plans of the Anglican Diocese of Morogoro,59 
Dickson Daudi Chilongani‘s PhD. thesis on the Book of Job,60 Mwita R. Akiri‘s study 
                                                 
53 USPG has changed its name on November 2012 to become Us (i.e., United Societies). The‗s‘ should 
always be kept in lower case to distinguish it from United States of America (US). 
54 A.G. Blood, Supplement to the History of the Universities‟ Mission to Central Africa, 1957-1965 
London: USPG, 1965. 
55 Mndolwa, Historia ya Kanisa Anglican lililoko Mashariki na Kusini mwa Tanzania. 
56 Hugh Prentice, A History of the College of St. Philips at Kongwa, Unpublished MA Dissertation, 
1997. 
57 Mwita R. Akiri, The Church in Tanzania: An Analysis and Assessment of Church Growth in the 
Evangelical Wing of the Church of Province of Tanzania (Anglican), Unpublished MTh Dissertation, 
University of Edinburgh, 1995. 
58 Mote Paulo Magomba, Early Engagements with the Bible among the Gogo people of Tanzania: 
Historical and Hermeneutical Study of Ordinary ―Readers,‖ Transactions with the Bible, Unpublished 
MTh. Dissertation, Pietermaritzburg: University of KwaZulu-Natal, 2005 
59 Johnson J. Chinyong‘ole, The Anglican Church and Poverty in Tanzania: A Review of Development 
Programs in the Diocese of Morogoro, Unpublished MTh. Dissertation, University of KwaZulu-Natal, 
Pietermaritzburg, 2005.  
60 Dickson Daudi Chilongani, Reading the Book of Job with an African Eye: A Reinterpretation of the 
Book of Job from an African Traditional Religious Perspective-with Special Reference to the Wagogo 
of Central Tanzania, Unpublished PhD. Thesis, University of Bristol, 2004. 
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on the role of indigenous agents61 and John Oliello‘s MTh. dissertation on polygamy 
and the Diocese of Mara.62 The research conducted by Lawrence Mbogoni on politics 
and religion in Tanzania included a chapter on the CMS work among the Gogo 
Muslims.63 The mission‘s perceptions of people of other faiths during the 
implementation of Ujamaa were clearly presented in this literature. The most recent 
study on the Anglican missions was Maimbo W. F. Mndolwa‘s MTh. dissertation 
about the revival movement within the Anglican Church of Tanzania.64 Mndolwa‘s 
work was important to this study because it indicated the position taken by the 
Anglican revivalists during the implementation of Ujamaa. 
 
Anderson and Neil concluded that the Christian mission activities and the interaction 
between western and Tanzanian cultures were the root of Nyerere‘s Ujamaa policy 
and Tanzanian Anglicanism.65 This conclusion was supported by Sundkler and Steed 
who argued that the effect of the Arabic slave trade on traditional life prepared 
Tanzanians to accept Christianity. However, the missionaries‘ presentation of the 
Gospel brought about paternalism and denominational dissension, which they argued 
increased the separation of people of similar origination instead of uniting them.66 
Neil had shown earlier that this was the root cause of the difficulties that the 
Tanzanian Anglicans would face.67 Mkunga H. P. Mtingele‘s PhD. thesis 
concentrated on the effects of these paternalistic, denominational, traditional and 
                                                 
61 Mwita R. Akiri, The Growth of Christianity in Ugogo and Ukagulu (Central Tanzania): A social-
historical Analysis of the Role of Indigenous Agents (1876-1933), Unpublished PhD Thesis, University 
of Edinburgh, 1999. 
62 John K. Oliello, The Gospel and African Culture: Polygamy as a Challenge to the Anglican Church 
of Tanzania-Diocese of Mara, Unpublished MTh Dissertation, University of KwaZulu-Natal, 
Pietermaritzburg, 2005. 
63 Lawrence E. Y. Mbogoni, The Cross Versus The Crescent: Religion and Politics in Tanzania from 
the 1880s to the 1990s, Dar es Salaam: Mkuki na Nyota, 2005. 
64 Maimbo W. F. Mndolwa, A Theological and Historical Analysis of the Revival Movement (Uamsho) 
Within the Anglican Church of Tanzania, Unpublished MTh. Dissertation, University of Kwazulu-
Natal, Pietermaritzburg, 2004. 
65 W. B. Anderson, The Church in East Africa 1840-1974, Dodoma: CTP, 1988, pp.  53, 118-120, 
Steven Neil, Anglicanism, pp. 344-348. In other parts of Africa the Anglo-Catholicism and the 
Evangelicalism could not be merged together. cf. Anthony Ive, The Church of England in South Africa: 
A Study of its History, Principles and Status, Cape Town: Church Information Service, 1966. This has 
made the Tanzanian situation to become significant.  
66 Bengt Sungkler and Christopher Steed (eds.), A History of the Church in Africa, Cambridge: 
Cambridge University Press, 2000, pp. 510-1017. 
67 Neil, Anglicanism, pp. 344-348. 
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ethnic differences in the election process of Anglican bishops in Tanzania.68  
Regardless of all these important studies, less was said about the church‘s reaction to 
Ujamaa and the responses of the state authority. 
 
5.3. Literature related to Ujamaa in Tanzania  
 
President Julius Kambarage Nyerere had worked on Ujamaa extensively. His works 
Freedom and Unity,69 Freedom and Socialism,70 and Freedom and Development71 
well represent the situation in the country before and after independence and the need 
for Ujamaa. These studies were followed by other works on Nyerere himself and his 
ideology.72 While some of these studies compared ―the policy [Ujamaa na 
Kujitegemea] – the political contours of which became clear in the Arusha 
Declaration of 1967 – with the churches‘ teachings,‖73 others dealt with ―the practical 
cooperation between religion and development.‖74 Writers such as Goran Hyden 
focused on the economic implications of Ujamaa.75 All of this literature however said 
very little about Anglicanism and the policy.  
 
Nyerere‘s work about the Tanzanian leadership and the destiny of Tanzania presented 
a clear picture of what was happening in the corridors of power in Tanzania and what 
                                                 
68 Mkunga H. P. Mtingele, African Traditional Leadership and the Church in Africa today: A Critique 
of its influence and impact, Unpublished PhD. Thesis, Open University of UK, St. Johns College 
Nottingham, 1995. 
69 Julius K. Nyerere, Freedom and Unity/Uhuru na Umoja: A Selection from Writings and Speeches, 
1952-1965, Dar es Salaam: Government Printer, 1966.   
70 Julius K. Nyerere, Freedom and Socialism/Uhuru na Ujamaa: A Selection from Writings and 
Speeches, 1965-1967, Dar es Salaam: Government Printer, 1968. 
71 Julius K. Nyerere, Man and Development/Uhuru na Maendeleo: A Selection from Writing and 
Speeches, 1968-1974, Dar es Salaam: Government Printers, 1974. 
72 Cranford Pratt, The Critical Phase in Tanzania-1945-1968: Nyerere and the Emergence of A 
Socialist Strategy, Cambridge: London: New York: Melbourne: Cambridge University Press, 1976, 
James N. Kariuki, Tanzania‟s Human Revolution, London: The Pennsylvania State University, 1979, 
Bismark U. Mwansasu and Cranford Pratt (eds.), Towards Socialism in Tanzania, Dar es Salaam: 
Tanzania Publishing House, 1979, Idrian N. Resnick, The Long Transition: Building Socialism in 
Tanzania, London: Monthly Review Press, 1981.  
73 W. R. Duggan and J. R. Civile, Tanzania and Nyerere: A Study of Ujamaa and Nationalism, New 
York: Obbis Books, 1976. 
74 J. P. van Bergen, Development and Religion in Tanzania: Social Soundings on Christian 
Participations in Rural Transformation, Madras: Leiden: 1981.  




led to the later fall of Ujamaa.76  There was no written document about how the 
Anglican Church reacted to this fall of Ujamaa. This study intended to bridge this gap. 
 
5.4. Literature on the Subject of Ujamaa and Christianity77 
 
President Julius K. Nyerere‘s book on Ujamaa na Dini detailed the role which 
religion should play and how to make the policy applicable to both the state and 
church.78 This publication motivated researchers to inquire further about the subject of 
Ujama and religion. Since Nyerere was a devout Roman Catholic, the first question 
which attracted researchers was whether his religious beliefs had any connection with 
his political activism.79  The work of J. V. Civille which analysed the socialism of 
Nyerere in the light of Roman Catholic teaching concentrated on this theme.80 
However, Civille gave no concrete conclusion to the question.  It was J. C. Silvano 
who concluded that there was a very close relationship, not only between the policy of 
Ujamaa na Kujitegemea and Nyerere‘s religious convictions, but also with his 
African life.81 However, Silvano‘s conclusion led to a strong critique by Muslims that 
Nyerere ruled Tanzania at the behest of the Roman Catholic Church.82 J. B. 
Rwelamila‘s work about Tanzanian socialism, and Gaudium et Spes which compared 
Tanzanian Ujamaa with the Second Vatican Council‘s pastoral document, developed 
the subject a little further to conclude that the Ujamaa teachings are the practical 
aspects of the church‘s pastoral teaching.83 Laurent Magesa, another Roman Catholic 
theologian who focused on the theological implications of Ujamaa, concluded that 
Nyerere‘s religious convictions mark his political theology.84 Magesa also worked on 
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the theology of liberation for Tanzania and used it to challenge the church‘s 
willingness to utilise the aims and prospects of the policy.85 
 
A different approach was taken by Westerlund. In his book, Ujamaa na Dini, he 
emphasised the contradictions within the policy of Ujamaa na Kujitegemea as well as 
in the state‘s attitude towards the religious communities.86 He concluded that the 
state‘s tendency of limiting the activities of the religious communities to certain areas 
divided Tanzanians into religious and secular sectors. Frostin rejects this conclusion 
on the ground that the secularism of Tanzanian socialism was according to scholarly 
interpretation.87 Frostin added that the division of society into a religious and a secular 
sector has never been a primary concern of Ujamaa and that it was instead concerned 
with the imani (belief) in human equality.  Nyerere has shown that the imani in human 
equality was the emphasis of the policy and that it would challenge the African tribal 
divisions and the missionaries‘ denominational and hierarchical stratification.88 
 
The reaction of Lutherans to Ujamaa was well presented in the literature.89 For 
example, whereas Kijanga and Kweka focused on the role of the Lutheran Church in 
Ujamaa, Ludwig analysed a historical cooperation between the Lutheran Church and 
the state in Tanzania.90  Ludwig said that the ‗Anglican Church‘ was praised by the 
government because of its support of Ujamaa villages.91 However, he did not go into 
any detail. Instead, he limited his information to the role played by the Anglican and 
Lutheran churches in the formation of the Christian Council of Tanzania (CCT).  
 
Available written materials about the Anglican Church engagement with Ujamaa was 
at best spartan. Research projects conducted by students from St. Mark‘s and St. 
Philip‘s Anglican Theological Colleges in Tanzania in fulfilment of their Diploma 
requirements, and which cannot be qualified to academic works, were among such 
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studies. Nevertheless, none of these works gave a clear description of how the 
Anglican Church reacted to the call to Ujamaa.  Deborah D. Honore‘s book on Trevor 
Huddleston, the bishop of the Diocese of Masasi (1960-1968), analysed the diocese‘s 
early attempts to respond to the policy of Ujama na Kujitegemea.92 However, her 
description was limited to educational matters within the diocese. Three chapters 
dedicated to Anglicans on the ‗Modern Tanzanians‘ provided clues to some issues 
such as the concept of the Ujamaa village was basically an African model adopted by 
the missionaries and developed by Nyerere.93 This study benefited from this material.  
 
6. Theoretical Framework 
 
The main subject of discussion in this study was the history of church and state 
relations, and gospel and culture in Tanzania. ―History is essentially about change and 
people.‖94 In the history of Christianity changes have been associated with two basic 
factors: ―the interaction of the ‗Gospel‘ and culture,‖95 and the ―effects of church and 
state relations.‖96 The assumption made here was that the same experiences have been 
felt by Anglicans and the state authority in Tanzania. It was under similar 
considerations that this study has taken into account the theoretical positions of 
Kwame Bediako, Emile Durkheim and John and Jean Comaroff. 97 
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The purpose of these theories was, in the first place, to draw attention to the changes 
that took place in Anglicanism after the interaction between indigenous ‗Tanzanian‘ 
culture and Western European Anglicanism before independence. The review of the 
literature provided evidences that the ‗Anglican Church in Tanzania‘ was built on the 
interpretations of the missionaries‘ encounter with the local people. 98 The literature 
demonstrated that this encounter between the missionaries and the local people 
brought about changes in the understanding of their new context. Justin Willis, for 
example, explained how the UMCA ―turned local forms of dependence and clientage 
to its own advantage in the creation of a mission village at Magila.‖99 This was also 
highlighted by Beildelman when he described the work of the CMS among the 
Kagulu people of Morogoro Region.100 
 
Similar parallels were portrayed by the John and Jean Comaroff in their two volumes 
–Revelation and Revolution, and Christianity, Colonialism and Consciousness in 
South Africa101 – which demonstrated ―how the early encounter between British 
missionaries and the Southern Tswana people of South Africa led to a complex of 
identity, identification and consciousness in both.‖102 Comaroff's, Willis and 
Beildelman‘s works reflected changes in the life of particular communities which they 
studied. The work of Willis and Beilderman in particular demonstrated changes that 
took place in the life of people as they lived it in the CMS and UMCAs mission 
villages in ‗Tanzania‘. My analysis of data verified that because of these experiences, 
the Anglicans in ‗Tanzania‘ became flexible enough to accommodate new changes 
including that of new state policies. The Anglican way of actuating change was (and 
still is) by debating and agreeing at synod. Synods were attended by bishops, 
laypeople, priests, and deacons who represented various departments of the church. It 
was during the meetings of these synods that the theology of the church was 
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articulated. Since the church‘s accommodation of Ujamaa was a theological question, 
I adopted Kwame Bediako‘s theoretical statement as a tool for my analysis of the 
conclusions reached by these church‘s synods. Bediako stated that ―Christian theology 
is called to deal always with culturally rooted questions.‖103 I here used Bediako‘s 
analysis of ―the impact of culture upon the Christian thinking of the early Church 
Fathers of Graeco-Roman Christianity‖ as well as ―the twentieth century scholars of 
African Christian theology‖ 104 as lenses by which to view the influence culture had 
on the decisions of synod. 
 
Secondly, I used these theories to underline the Anglicans‘ reaction to the issues of 
national importance (i.e., the movement for political independence, independence and 
Ujamaa) and how that response was received by the political elites. I used Emile 
Durkheim's theory of structural functionalism which stressed that ―human society 
[was] like an organism and [was] made up of structures called social institutions‖ and 
that ―these institutions [were] specially structured so that they perform different 
functions on behalf of a society.‖ 105  Both Shivji and Morris-Hale demonstrated that 
church and state were institutions of society. Shivji, for example, stated that: ―The 
other forum most often neglected [was] the church and other religious-based 
institutions … they [offered] an arena of human ... activities which may not have yet 
been used to the fullest.‖106 Morris-Hale added that, although church and state [were] 
institutions of the same society, they [performed] different functions: ―The church… 
[converted]; the state … [governed].‖107 According to Durkheim‘s theory, as a result 
of such ―interrelationships and interdependence, one institution could affect the others 
and ultimately the whole, whereas the whole could also affect one or all the social 
institutions.‖108 
 
The struggle for political independence was a movement which had its roots in 
indigenous people‘s consciousness regarding their identity as Africans vis-a-vis 
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colonial domination. Since the missionaries served both the Africans and the colonial 
power, Durkheim‘s theory facilitated the identification of the role played by the 
missionaries during this struggle and how that affected both the church, which 
comprised the majority of black Africans and who were the target of the political 
activists, and the colonial government which was dominated by the minority Asians 
and the British. I also used this theory to analyse the impact of the state‘s imposition 
of the policy of Ujamaa na Kujitegemea on the church. 
 
Thirdly, by using the Comaroffs‘ works among the Tswana,109 Bediako‘s argument 
that ―the African pre-Christian religious practices [were] the memories that underlied 
the identity of Christians in the present,‖110 and Wills‘ observation that ―the question 
of conversion, or rather of recruitment to the mission, [was] central to any study of a 
mission as an institution – and that this subject too [was] curiously neglected in the 
literature,‖111 I argued that Ujamaa was among the Africans‘ attempts to recover 
African identity which was suppressed by foreign domination. 
 
 
7. Research Design and Methodology 
 
7.1. Sources and Methods  
 
In addition to the secondary sources mentioned in the survey of literature, this study 
utilised Nyerere‘s various publications on Ujamaa as primary sources. In his book, 
Freedom and Unity, Nyerere urged the Tanzanians to believe that they were a family 
and that they should live as brothers and sisters.112 According to him, tribal conflicts, 
slavery, colonialism and religious activities divided Tanzanians into various groups 
and such groups were in conflict. In his second book, Freedom and Socialism, 
Nyerere stated that the only possibility of living as a family and obtaining true 
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freedom was to work for and live up to Ujamaa goals.113 He developed these views 
further in his Freedom and Development.114 Information which was missing in these 
books was derived from oral and archival histories.  
 
7.2. Archival History115 
 
In this study, I used sources from various archival documents. Most of these archives 
have been those which have not yet been evaluated or published. I gave special 
attention to the documents which throw a different light on the events from the 
published literature. I also conducted interviews on the following aspects: similarities 
and differences between Anglicanism and Ujamaa, the response of the state authority 
to the church‘s reaction to the new regime and the policy of Ujamaa na Kujitegema, 
and the effects felt by the church after the fall of Ujamaa.   
 
A consideration of these archives was important for this study for three reasons. 
Firstly, these were a reservoir of information on the missions‘ management and 
administration. Secondly, they were the missions‘ heritage about the challenges faced 
by the missionaries‘ encounter with people of a different culture. Thirdly, they 
secured the missions‘ recorded legal rights and various privileges.116 Anglicans in 
Tanzania as well as those overseas will continue to depend on these documents in 
various ways: ―socially, culturally, institutionally, and individually.‖117 
 
As was stated earlier, the Anglican Church in Tanzania was a synod-led church. This 
means that all official agreements, statements of faith, recommendations and 
declarations were recorded during the synod meetings. A bishop‘s charge, which 
includes all the events which have taken place since the previous synod, was delivered 
at the beginning of each synod. Unless a resolution made by a previous synod was 
changed by a subsequent synod, it continues to be a rule of the church. Those in 
authority in the church worked according to these rules. The period of time between 
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one synod and the next was that of three years. In the interval between synods, a 
standing committee, which in other dioceses was known as a diocesan church council, 
ensured that the decisions of the synod were implemented by the leadership of the 
church. This indicated that the acts of synods of the church carried strong evidence 
about historical development of the church. A thorough study of these diocesan and 
provincial acts of synods which took place from 1950s to 2004 proved to be of great 
value to this study because of their relevance to the developments within the church 
over these years. In particular, the changes introduced by the synods provide 
references to the methods used by the church to accommodate Ujamaa. I derived the 
clarification of the acts of the synods from oral interviews, minutes of synods‘ 
meetings and minutes of various synods‘ committees. Such committees included 
standing, liturgical, constitutional, financial, canons‘ chapter, house of clergy, house 
of bishops and house of laity.  
 
The second body of archival sources which I used was that of missionary reports. 
Anglican missionaries were required by rule to present monthly reports a year.118 
Until 1959, the UMCA published these reports in its quarterly and monthly review of 
their work (i.e., Central Africa and Monthly Review of the Work) respectively. The 
CMS mission‘s reports were recorded in either Mission Outlook or published in its 
journal: The Church Missionary Intelligencer, replaced later by The Church 
Missionary Review.119 The CMS also kept a series of files of these reports in Australia 
and the United Kingdom. This rule of reporting back to the head office was 
incorporated into the African church by the first generation of African bishops who 
demanded parish reports from their priests. Since these reports include the various 
decisions made by parish church councils, I reviewed them for the purpose of getting 
a general feeling of the Anglican Church in Tanzania and the changes made by its 
synods regarding the implementation of Ujamaa. 
 
The third body of sources I used in this study was that of letters. Until recently, when 
the internet, television and mobile telephones began to take control of communication, 
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letters were the fastest way of communication and expression in Tanzania. Priests 
communicated with their bishops by way of letters. Bishops used letters, newsletters 
and secular letters to communicate with their parishes and their priests. When writing 
to the state authority, bishops used confidential letters to express both their 
satisfaction and dissatisfaction with the state‘s decisions on some issues. Bishops and 
priests have written and received personal letters over a period of years which I used 
to record their personal and diocesan feelings about Ujamaa and their church. In this 
study, it was evident that these letters carried strong evidence from which it has 
benefited.  
 
The fourth body of sources which I used in this study were sermons. Most of these 
sermons were delivered by bishops during church and state occasions such as a 
consecration of a new bishop or instalment of a new president of the state which 
involved a participation of both political and ecclesiastical representatives. The 
sermons delivered on these occasions sent important messages to the state officials. I 
also use relevant information derived from newspapers.  
 
The fifth group of sources which I reviewed include diaries, log books and note 
books. I used diaries and log books to make a follow-up of some minutes and dates of 
meetings and occasions. For example, no one was sure of the reasons for Bishop 
Omari‘s death until I found out in archieve in Australia. His personal notes which 
highlighted a conversation he had with the Archbishop of East Africa revealed that he 
had some personal grievance against the bishop of Central Tanganyika, and in another 
note, it was shown that this led into a heart attack.120 Such information helped me 
locate relevant archives. Some of the note books also contained an assortment of 
personal notes taken during seminars, workshops and meetings. 
 
These sources were not kept in one location. As a result, I travelled to five different 
countries: Tanzania, Kenya, Uganda, Australia and England. The East Africana 
Collection at the University of Dar es Salaam, for example, kept the correspondences 
of Bishop Trevor Huddleston about diocesan schools and hospitals which were to be 
handed over to the government. Documents from other dioceses were found at 




different places. For example, the Nairobi Anglican Archive in Kenya kept important 
files concerning the Church of the Province of East Africa which may not be found 
anywhere else. The Kenya National Archive kept documents related to the work of 
CMS in East Africa, some of which can be also be found in Great Britain. The library 
of Makerere University in Uganda121 had some documents of the church in East 
Africa before and during the Tanzania-Uganda War. Relevant documents from the 
dioceses which were founded by the CMSA were kept at the main CMSA archives in 
the New South Wales State Library and the CMSA office in Sydney. Other 
information related to the CMSA was found in London and Birmingham.  
 
Archbishop John Sepeku Library in Dar es Salaam held diocesan acts of synods, 
constitutions and the UMCAs Central Africa. A large number of relevant documents 
from the dioceses which were found by the UMCA were kept at Bolden Rhodes 
House in London.122 Some papers were also kept in the Lambeth Palace Library in 
London.  In Zanzibar, Archbishop emeritus John A. Ramadhani (1980-2003) held 
some of his diaries which were used in this study. The retired bishop of Mpwapwa, 
Simon Chiwanga, also kept several papers in his house at Mpwapwa in Dodoma. 
These too were also used as sources in this study. 
 
The Tanzanian National Archive in Dar es Salaam kept a larger reservoir of 
documents related to church owned land and schools. Documents of the British 
Administration in Tanganyika were also kept there.123 In addition, government 
newspapers written between the 1920s and 1970s were kept in the Tanganyika 
Library. These were also used in this study. I also reviewed all the documents found 
in the headquarters, cathedral and all ‗established parishes‘ of the following dioceses:  
Zanzibar, Central Tanganyika, Tanga, Dar es Salaam, Masasi, South West 
Tanganyika, Southern Highlands, Morogoro, Ruaha, Mpwapwa, Mount Kilimanjaro, 
Ruvuma, Western Tanganyika, Kagera, Mara, Rift Valley, Tabora, and Victoria 
Nyanza. I was able to access information related to the work of the Roman Catholic 
Church kept in Dar es Salaam, Bagamoyo and Tabora. My attempts to access the 
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CCM (i.e., Chama Cha Mapinduzi) archive in Dodoma and Dar es Salaam failed 
because of restrictions imposed by party officials. 
 
Morris-Hale‘s note that much of the documentation had been destroyed by 
administrators124 became evident when I visited the Diocese of Dar es Salaam where I 
was told that many of the archival documents were destroyed by the church 
authorities. At Korogwe, I found very sensitive archival documents boxed in a small 
room where children and other people could easily destroy them. Similar situations 
were found in Dodoma and Mwanza.   
 
Although all these archival documents carried information relevant to my study, there 
were some gaps which made it necessary to conduct more research. A telephone 
consultation with archbishop emeritus John Ramadhani helped to identify people who 
could bridge these gaps.  
 
7.3. Oral History 
 
I used semi-structured face to face interviews during the process of data collection. I 
carried my questions with me during my field work trips.125 The advantage of this 
method was that it allowed for a detailed understanding of the issues. The interviews, 
which were semi-structured, allowed for flexibility and change. As a result, there was 
always an interpretation taking place and clarity given to certain aspects of the study 
problem. This method of research helped me to closely interact with the interviewees, 
putting them at ease to answer more questions. Sometimes it happened that, during the 
interview sessions, I found out important information which did not seem relevant 
during my consultation of archival documents. This was very true when I interviewed 
the CMM Sisters in Dar es Salaam where I had to ask the interviewee to go further 
into the new topic and this helped me to go back into my archival documents. 
However, semi-structured interviews were time consuming as the conversation went 
on and on. 
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Sometimes data collection produced a variety of different answers. I therefore became 
selective over the people to interview for the study according to the information I had 
and which fitted well with the objectives of this study. The responses were derived 
mainly from ‗experienced‘ ordained and lay Anglicans as well as non-Anglicans who 
worked with the state (both colonial and independent). The selection of interviewees 
followed criteria such as gender, age, education, status and experience in the church 
and in working with the state authorities. These variables influenced the attitudes of 
the Anglicans towards their church‘s relations with the state authority and their 
relation with people of other faiths. I used purposive sampling to select responses, and 
only information which I found to be relevant to my research was used in this study. I 
grouped my respondents into three main categories. The first category of respondents 
consisted of Anglicans: laypeople, priests, canons, bishops and two archbishops. The 
short listing of these Anglicans focused, but without limitation, on those who had 
been members of the committees which established the Province of East Africa 
(1960), the Church of the Province of Tanzania (1970), the Anglican Church of 
Tanzania (1997), those who attended various workshops about the church and 
Ujamaa, and those who participated in the synods between1955-2004. The list also 
targeted Anglicans who were government employees between the years 1955-2004 
and who were members of church committees and synods. These government‘s 
employees were: three retired cabinet ministers, three retired Members of Parliament, 
one retired Secretary of state House, and two retired Regional Commissioners. I 
derived the second group of respondents from civil society. These were Christians and 
non-christians who had worked closely with the Anglicans. I used Anglicans to 
identify people who belonged to this group. The third group of respondents included 
‗experienced‘ ordained and lay people from other Christian denominations who 
worked closely with Anglicans. 
 
The significance of these oral histories to this study was that all respondents were key 
players, who served as participants in the life and activities of the church and for that 
reason they formed a rich reservoir of information on its history. As Denis confirmed, 
through such oral sources, I was able ―to record the richness of the Christian heritage 
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that has been stored in the minds of these interviewees.‖126 The eyewitnesses or those 
who participated in various church forums for the implementation of Ujamaa, or were 
involved in church and state occasions, gave their experience which no written 
document had put clearly and openly. Thus, this exercise became a study of how these 
Anglicans (and others) had contributed to the emergence and implementation of their 
Ujamaa-centred church in Tanzania. The interview sessions became their opportunity 
to air their opinions more widely.127 
 
       7.4. Language of Interviews 
 
I conducted my interviews in both Kiswahili and English. The advantage of using 
Kiswahili was that first and foremost it has become an indigenous language and 
therefore extracts of indigenous thoughts became easy to record. Second, the 
interviewees were mainly Tanzanians and therefore Kiswahili allowed them to 
express their feelings and thoughts freely. I kept some of Kiswahili words in this 
study for the purpose of presenting the originality of the information. I only used 
English when I interviewed English speaking Anglicans who worked in Tanzania as 
either church missionaries or servants in the colonial government and who felt more 
confident to speak in English than in Kiswahili.  
 
8. Analysis of Data  
 
On the basis of the interviews, the archival data and Nyerere‘s publications on 
Ujamaa, and all other relevant information to my study objectives were identified. 
These included issues relevant to both church and state. These were categorised 
according to objectives. All information relevant to the chapters of this study was 
related to the relevant objectives. In certain cases some information fulfilled the needs 
                                                 
126 Philippe Denis ‗Oral History in a wounded Country,‘ in J. Draper ed., Proceedings of the 
Pietermaritzburg Colloquium on Orality and Colonialism, August 2001, p. 1 quote by Richard Mathew 
Lubawa, The Missing Link: Indigenous Agents in Development of the Iringa Diocese of the 
Evangelical Lutheran Church of Tanzania ELCT, 1899-1999, Unpublished PhD. Thesis, University of 
Natal, Pietermaritzburg, 2002, p. 17. Draper‘s work has been published as Orality, Literacy, and 
Colonialism in Southern Africa, Pietermaritzburg, Cluster Publication, 2003.  







of the objectives. In other cases, I noticed gaps which demanded more reading and 
detailed analysis.  Thereafter, I developed my chapters with reference to my overall 
study objective. Information which was relevant to my study objectives was posted to 
its particular chapter of this study. 
 
9. Coding of the Data 
 
This research used oral interviews, archival records, published and unpublished 
related materials. While I used Nyerere‘s books as primary sources on issues related 
to Ujamaa and, to some extent, issues related to church and state relations, I used 
other unpublished and published materials as secondary sources. Some of these 
materials were in the form of soft copies (i.e., from the internet) and others were hard 
copies. In this study, all these documents were listed in the chapter titled 
‗Bibliography.‘ 
 
All interviews and archival data were used either to argue against or support these 
published and unpublished primary and secondary sources. With the exception of 
Augustino Ramadhani whom I decided to identify him by his first name to distinguish 
him from his uncle John, all the names of respondents were clear and thus raised no 
confusion. Instead of giving them specific codes they were footnoted in this study 
beginning with their first name followed by their other names, the interview, the city 
or town and the date when the interview was conducted. For example, an interview 
conducted with John Ramadhani appeared as John Ramdhani, interview conducted by 
Maimbo W. F. Mndolwa on 16 May 2011 in Dar es Salaam.  
 
Whenever the record was repeated in the same chapter, the order of recording 
changed slightly to begin with the last name and followed by the interview in the 
following order: Ramadhani, same interview.  
 
As was stated earlier, the archival data came from a variety of archives.  It became 
necessary therefore to give each source special codes. The codes began with the 
initials of the name of the archive, followed by a call number (in the format of letters 
and numbers as per the list provided by the archive) and a box number in the 
following order: Initials of the name of the archive/call letters/series number/box 
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number/Title of the document, date and page number(s). Following this identification, 
all the archival data I gathered from Kenyan National Archive were in the code order 
of KNA/MSS followed by other information. KNA stands for Kenya National 
Archive. MSS represented the series number as given by the archive. This meant that 
data from series number sixty one which was found in the tenth box (files) appeared 
in this study as KNA/MSS/61/10. Those sources derived from the head office of the 
Anglican Church of Kenya appeared as ACKA/series number/box number. All 
sources from the CMSA archives in Sydney were in the code order of 
CMSA/MLMSS6040/series number/box number. Archives from the bishop of 
Uganda archive appeared as BUAUCU/series number/box number. Sources derived 
from Rhodes House Library in Great Britain were footnoted as RHL/UMCA-
USPG/series number/box number and those from CMS library in Birmingham UBL 
/series/volume number. Sources from the library of Trinity College in Bristol were 
footnoted as TCB/call number. The documents which were obtained from Lambeth 
Palace Library were coded as LPL/call number. 
 
Sources derived from the archives in Tanzania had some varieties. Those from the 
libraries followed the format of Trinity College in Bristol already shown but I had to 
develop a different one for those from the dioceses. Therefore, all sources from 
Archbishop Sepeku Library appeared as ASL/source of the document/title of the box 
(file). Documents from the Diocese of Dar es Salaam kept in the library of 
Archbishop Sepeku, for example, were footnoted as ASL/ADD/title of the 
document/date of production. All sources which derived from the Tanganyika Library 
were cited as TL/name of the document/date of its production. Sources from the 
Africana Collection of the University of Dar es Salaam were identified as 
UDL/AC/call number/date of production. 
 
Documents found in the offices of the dioceses were all footnoted according to the 
name of the diocese and the location of the diocesan head office. A document from 
the Diocese of Tanga, for example, was cited as ACT/ADT/Korogwe/name of the 
document/date of its production. 
 
This system of coding helps to identify the location of the archive for further research. 
However, researchers who may need to consult these documents in the future need to 
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note that besides CMSA, KNA, TNA, RHL, and BUAUCU, other archives have not 
developed a particular system of coding.  In this case, a researcher would need to 
develop her or his own format. 
 
10. Structure of the Study 
 
This study could have been structured in several ways. For example, I could have 
started directly with a comparison of aspects of Anglicanism and Ujamaa or with the 
response of the Anglican missions to the struggle for political independence. 
However, history is mainly about change and people. Tanzania has gone through 
various rigorous changes which affected the chosen period of this study and which 
may not be clear to many people. In order to avoid confusion, I provided an overview 
of the changes which have taken place in the period 1955 to 2005. As a result, this 
thesis adopted the following structure: 
 
Chapter one: This introductory chapter was a revised version of the initial research 
proposal. The background information and the literature review in this chapter 
highlighted the reasons for my choice of the period which this study reviews.  
 
Chapter two: This chapter responded to the first objective of this study and provided 
a historical survey of the formation of the Anglican Church of Tanzania from 1955 to 
2005. Here I analysed the basis of the British missions‘ relations with the state and 
their guiding principles. I also analysed how the guiding principles of the two 
missions were practised on the mission field and how these affected the missions‘ 
relationships with each other, the ethnic communities, the colonial authority, the 
African political activists and people of other faiths. Furthermore, I described the 
church‘s religious communities as well as the sodalities. 
 
Chapter three: This chapter continued to answer the first objective of this study by 
providing an analysis of the impact of missionary activities on politics in Tanganyika 
and Zanzibar and the reaction of the state authority. I also revisited the available 




Chapter four: This chapter addressed the second objective of this study and 
discussed the impact of the rural settlement initiated under the Rural Development 
Policy commonly known as ‗villagisation,‘ the integration of marriage laws, as well 
as reforms in the sectors of education, health and land.  
 
Chapter five: This chapter continued to address the second objective of the study and 
focused its attention on the influence of Ujamaa life on leadership, theology, 
ecclesiology, liturgy and ministry of the church in Tanzania.  
 
Chapter six: This chapter responded to the issues raised in my second objective of 
this study and focuses on those aspects of the church which enabled it to embrace 
Ujamaa. Here, I compared and contrasted the converging and diverging elements of 
Anglicanism and Ujamaa.  
 
Chapter seven: This chapter sough to fulfil the third objective of this work and 
identifies the factors which led to the failure of Ujamaa and the consequences which 
the church experienced after its demise.  
 
Chapter eight: This chapter provided a conclusion to the study. This chapter went on 
to recommend some ideas which the church might need to consider in establishing its 






FORMATION OF THE ANGLICAN CHURCH IN 
TANZANIA AND THE INVOLVEMENT OF THE STATE 
IN THE MAKING OF THE CHURCH 
 
 
1.  Introduction 
 
 
In this present chapter I discuss an overview of the process through which the 
Anglican Church of Tanzania came into being. I also outline the involvement of the 
state‘s elites in that process of the formation of the church. The have divided this 
chapter into the following sections: The course of Anglican Church and state 
relationships, the main ideologies of the two missions, and the implementations of the 
missions‘ ideologies and its effects on the missions‘ relationships to each other, the 
people of other religious persuasions, the ethnic communities, the colonial and the 
new state authority. I also analyses the transformation of the missions to a church, the 
religious Communities of the church as well as the sodalities of the church. 
 
2. Basis of Anglican and State Relations in Tanzania 
 
Both Church Missionary Society (CMS) and Universities‘ Mission to Central Africa 
(UMCA) missionaries drew their missionary endeavour from England where their 
sending church as an Established Church, the Archbishop of Canterbury, York and 
twenty four other most senior bishops sat (and still they do) in the House of the Lords 
and the Upper House of the British Parliament where they have full right of voting.128 
The Church Missionary Intelligencer (CMI) asserted that this ideology would not 
―suit the people of other land‖ for the reason that it ―can never thoroughly adapt itself 
the requirements of any new country.‖129 This conclusion could not change the 
missionaries‘ perception of the relationship between their state and the church. Thus, 
it became almost impossible for them to escape being agents for extending colonies 
                                                 
128 The Archbishop of Canterbury Website. ‗The Different Roles of the Archbishop of Canterbury.‘ 
<http:www.archbishopfcanterbury.org/>. [Accessed 20 July 2010], Antony Ive, The Church of England 
in South Africa: A Study of its History, Principles and Status, Cape Town: 1966, pp. 11-12. 
129 Church Missionary Intelligencer: A Monthly Journal of Missionary Information, 1869, 315-316. 
33 
 
and imperialistic ideologies.130 This was the reason why the same UMCA and CMS 
missionaries who struggled to end German colonialism before World War 1131 were at 
a happy ground when their government replaced the Germans after the war.132  
 
By the time the British government had extended colonial domination to Tanganyika 
and Zanzibar, European imperialism was at its peak. Either by the Westminster‘s 
original plans or happy opportunism, the missionaries established strong link with 
their governors in the country. For example, even though the bishops did not sit in the 
Government‘s Legislative Council in Tanganyika, they had their missionaries 
representing them there. Mary Gibbons stood as a show case. She was a member of 
the Council for thirty years,133 a UMCA missionary and a personal friend of 
successive governors and their wives.134 This association caused her to wield 
considerable influence on the government, both officially and unofficially.135 Mary‘s 
husband, the Reverend Canon Robert M. Gibbons, also a UMCA missionary, was a 
member of the Governor‘s Executive Council.136 They were both regarded as the 
church‘s ‗ear and eye‘ to the government and vice versa.137 It would be natural 
therefore to expect them to display characteristics that were associated with 
imperialist culture.138 Culture is dynamic and adopts some elements of others. 
However, it does so by either suppressing or eliminating elements of the new (deemed 
inferior) and its ‗weak‘ elements. In Tanzania, ‗the Englishness‘, (in this case ‗the 
superior culture‘) could be naturalised only if it did not suppress the ‗inferior‘ which 
in this case was the African culture. Suppression tends to ignore realities and when 
realities take their own course, the oppressive culture tends to react. The incidence 
noted by the bishop of the Diocese of South West Tanganyika (DSWT) explained it: 
 
It is often said that our African clergy are lacking in imagination and 
that they provide us with few new ideas. In so far this is true; it is not 
                                                 
130 William L. Sachs, The Transformation of Anglicanism: From State Church to Global Communion, 
Cambridge: Cambridge University Press, 1993, pp.164-166. 
131 A. E. M Anderson-Morshead, The History of the Universities Mission to Central Africa, Vol.1, 
1859-1909, London: UMCA 1930, Knox, Elizabeth, Signal on the Mountain: Gospel in Africa‟s 
Uplands Before the First World War, Canberra: Acorn, 1991. 
132 RHL/UMCA-USPG/ SF 5, 6, 8, 9/Letter from the Bishop of Masasi, 28 September 1962. 
133 Marion Bartlett, interview conducted by Maimbo W. F. Mndolwa on 04 April 2011 in London. 
134 Marion Bartlett, same interview. 
135 Marion Bartlett, same interview. 
136 Paul Hardy, interview conducted by Maimbo W. F. Mndolwa on 05 April 2011 in London. 
137 Hardy, same interview. 
138 They left the country soon after the independence of Tanzania just as the Governor did. 
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surprising for their life is an isolation one. At home, a priest acquires 
new ideas by talking with his fellow priests, by visiting other parishes 
and other dioceses and by reading books and journals. Our priests 
[here] are cut off from nearly all these things.139 
 
This shows that, if the ‗Englishness‘ happened to be naturalised, to use the words of 
CMI, it did only to ―maintain a dwarfed and stunted existence.‖140 Williams who 
conducted a detailed literature research on the development of CMS‘ evolution of 
policy put it this way: 
 
Now [in the twentieth century] it saw itself as a necessary and semi-
permanent feature in all the areas which it occupied, and measured its 
commitment to the independent church and the native episcopate in 
terms of England‘s determination to grant freedom to the empire. Its 
vision had come to coincide with that of the average paternalistic 
missionary and approximate to that of the average imperialistic 
colonial servant.141 
 
Ive noted that the ―Church of England should retain at least a quasi-established 
position even when operating outside England.‖142 Such understanding was extended 
to the colonies.  ―All bishops for the colonies were appointed under Letters Patent 
from the Crown.‖143 Accordingly, while the Crown posted governors to the British 
colonies, it also sent bishops to ‗serve the colonies.‘144 This link was also reflected on 
the role of the Archbishop of Canterbury to the church and the state. On the one hand, 
the archbishop placed a mitre on the head of a new bishop when he consecrated him. 
On the other, he placed the crown on the head of the new Queen or King.145 These 
roles of the archbishop denote a symbolic association between the church and the 
Monarchy and reflect that the extension of the imperial governors had to be 
                                                 
139 RHL/UMCA-USPG/Universities‘ Mission to Central Africa: Annual Review, 1948-1963, p. 55.  
140 Church Missionary Intelligencer: A Monthly Journal of Missionary Information, 1869. p. 315-316. 
141 Peter C. Williams, The Ideal of the Self-Governing Church: A Study in Victorian Missionary 
Strategy, Leiden: Brill, 1990, p. 256. 
142 Ive, The Church of England in South Africa, p. 11. 
143 Ive, The Church of England in South Africa, p. 11. 
144 This was clearly reflected in the appointment of an Australian, Alfred Stanway, for the Diocese of 
Central Tanganyika. The Archbishop of Canterbury consecrated Stanway after all arrangements with 
the government. Stanway was told to stay in England for three months after his consecration so that he 
could learn from the secretary of colonies and others about the expectations of the government. 
CMSA/MLMSS6040/3/‗New Bishop of Central Tanganyika‘, Minutes of meeting of the Federal 
Executive of CMS, Tuesday 25  July 1950,Sydney, pp. 1-2. 
145 The Archbishop of Canterbury Website. The Different Roles of the Archbishop of Canterbury. 
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accompanied by a recognised Anglican ecclesiology of ecclesiastical authority.146 In 
this regard, wherever there was the government, there was the ecclesia. This 
relationship was very clear in Tanganyika and Zanzibar where the ―British officials 
were ... Anglicans, or had a feeling that the Anglican Church was the appropriate 
place for an official to attend.‖147 Such affiliation dictated the missions‘ decisions. For 
example, when the government authority realised that granting of internal self-
government could best serve the extension of its imperialistic ideology and thus had 
sought to establish the Federation of East African States, the church was the first to 
quickly jump into it.148 When this government‘s plan did not materialise, the Colonial 
Governors in East Africa decided to let Africans develop their own life.149 In order to 
make way for this change, the bishops were soon to resign their episcopal seats. 
Unlike their governors, however, the bishops prepared no African administratively to 
take their position in the church. 
 
 The missionaries‘ failure to train Africans administratively led to a superficial 
appointment of Africans to positions of archdeacons and bishops as pointed out by the 
missionary bishops: ―But the point should be made [clear] that Africans are not being 
made Archdeacons because they are considered fit to perform these tasks.‖150 Another 
missionary reported that: ―I know Alf [i.e., Bishop Alfred Stanway] is refusing him 
[i.e., Bishop Yohana Omari] the responsibility of any decision at all.‖151 Obviously 
the handing over of the church administration to Africans, as another missionary 
indicated it, would become problematic: ―There is a danger in handing over 
archdeaconries and bishoprics to Africans—often the accessories to the position are 
not handed over.‖152 In the case of UMCA which held that a bishop was the in charge 
of the mission in the field, the resignation of European bishops created an African 
church on shaky footing. 
 
                                                 
146 Ive, The Church of England in South Africa, pp. 5-6. 
147 RHL/UMCA-USPG/Come Back to Africa: The Review of the Work of 1962, London: UMCA, June 
1963, p. 10. 
148 Cf. Sections 4.1 and 4.2 in this chapter. 
149 Cf. Sections 4.1, 4.2 and 4.3 in this chapter. 
150 RHL/UMCA-USPG/ ‗… Yet Away Rejoicing: UMCA Review of 1959, Westminster: UMCA, 
1960, p. 18. 
151 CMSA/MLMSS6040/123/10/Federal Secretary‘s visit to E. A. 10 June 1963. In this case, Bishop 
Alfred Stanway refused to pass on the ecclesial responsibility to Bishop Yohana Omari. 
152 RHL/UMCA-USPG/SF (III)/‗Africanisation‘, UMCA-SPG Steering Committee, p. 4. 
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3.  Impacts of the Ideologies of UMCA and CMS on the Mission Field 
 
Even though both UMCA and CMS concentrated on setting up a ‗truly African 
church‘153 in Tanzania, each mission followed its own way of accomplishing it. The 
involvement of the government in these missions‘ ways of accomplishing the goal 
produced different results. 
 
3.1. The Impact of UMCAs Ideology on the Mission Field 
 
Both Sterling and Porter have argued that central to UMCA was the belief of its 
members in the unquestioned authority of its bishop in all matters of faith and church 
order.154 This implies that the UMCAs ideology of building a native church relied on 
the decisions of the missionary bishop. In view of that, Archbishop Ramadhani stated 
that it was the changes of bishops and creation of new dioceses which would bring 
effect to this ideology.155 Moryama showed that even the development and direction 
of African ministry had been drastically affected by the views of different bishops 
each time they were changed.156 Ramadhani, who established two reasons for this, 
highlighted that it was not until 1955 that such belief took a different course due to the 
fact that the power of bishops was changing.157 First, the government had taken 
control of social services previously dominated by the missions. This development 
raised a new and unclear relation with the state as the bishop of Masasi reported that: 
 
[...] – the multiplication of civil servants, the departmentalism of the 
government, ... the spate laws, regulations, and ordinances, issuing 
from multiracial legislative council makes ‗over‘ – rather than ‗under‘– 
                                                 
153 Chancy Maples argued that UMCA was setting up Christ‘s church ―in its completeness and 
compactness of apostolic organization….in the richness of its sacramental life‖ ―the person of Christ 
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and Its Claims upon Universities, Cambridge: Cambridge University Press, 1879, p. 15.  
154 Andrew Porter, ―The Universities‘ Mission to Central Africa: Anglo-Catholicism and Twentieth-
Century Colonial Encounter‖ in Brian Stanley (ed.) Missions, Nationalism, and The End of Empire, 
Michigan: Grand Rapids and Cambridge: Eerdmans, 2003, p. 89. Leader Dominic Sterling, Heroes of 
the Faith in Tanzania: Ndanda-Peramiho, BPNP, 1997, p. 2. 
155 John Ramadhani, ‗Dibaji‘, in  Maimbo W. F. Mndolwa, Historia ya Kanisa Anglikana lililoko 
Kusini na Masahariki mwa Tanzania,  SMTC Book Project, 2005, p.  iii. 
156 Jerome T. Moryama, ‗Building A Home Grown Church‘ in Daniel O‘Connor, et al, Three Centuries 
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government ... It is, in fact, a wholesome thing that the realms of the 
church and state should be well defined.158 
 
The bishop of Zanzibar also complained: 
 
The recommendations of yet another Commission on Government 
Salaries have recently been accepted by Government, whereby the 
salaries of all Government officials and employees have been increased 
... under these circumstances, it is not surprising that a number of our 
teachers and hospital assistants have been transferred to government 
hospitals.159   
 
Even though some African priests, who by regulation had to be teachers before they 
could join the ordained ministry,160 remained faithful to their call, some resigned their 
parochial livings in favour of well-paying government jobs.161 The dominance of the 
priests in the parishes was changing. For example, the African medical and education 
employees from the Diocese of Masasi rejected the dominance of their African 
clergy.162 This was followed by the teachers, who without consulting their bishop 
founded a trade union.163 It was indicated in this trade union that all teachers should 
join.164 The old priests confronted their bishop saying that:  You know that ―we look 
to you as our father to protect us ...‖165 Porter showed that looking to a bishop for help 
was a mind-set which the mission had built among its adherents.166 However, this 
time the bishop changed that position of the mission saying: ―the emergence of new 
generation of young men and women‖ stands as the ―ephemeral of prince Bishops.‖167 
Some old priests of the Diocese of South West Tanganyika confronted their bishop 
                                                 
158 RHL/UMCA-USPG/Universities‘ Mission to Central Africa, Annual Review, 1948-1963, pp. 36-37. 
159 RHL/UMCA-USPG/Report from the Bishop of Zanzibar, Africa on the March: A Review of the 
Work of the Universities‘ Mission to Central Africa for 1954-55, May 1955, p. 3. 
160 ASL/ADZ/Synod of the Diocese of Zanzibar, 1903. 
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162 RHL/UMCA-USPG/Universities‘ Mission to Central Africa, Annual Review, 1948-1963, p. 37. 
163 Annual Review, p. 37. 
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165 RHL/UMCA-USPG/R.23/740.12/Universities‘ Mission to Central Africa, Annual Review, pp. 36-
37. 
166 Porter, ‗The Universities‘ Mission to Central Africa,‘ p. 89. 
167 RHL/UMCA-USPG/Universities‘ Mission to Central Africa, Annual Review, 1948-1963, pp. 36-37. 
38 
 
about the same agenda.168 The bishop regarded it as resulting from an inferiority 
complex and thus he said:169 
 
African priests were normally the best educated members of their flock 
and they held a control and respected position in the community. With 
the rapid expansion of secondary education they have been left behind 
academically; and with salaries sometimes only a quarter of the 
starting salary of a well-educated African they find it difficult to 
maintain their position and the respect of the new generation.170 
 
The second reason which Ramadhani mentioned was that the mission had grown and 
new dioceses had been formed.171 African Christians were involved in some 
leadership roles within the mission. Ramadhani argued that when the mission had one 
bishop in the whole area which included Zanzibar, Pemba, east, north east and south 
east of Tanganyika,172 the bishop could make decisions without need of consulting 
other members of the mission.173 The bishop of Masasi referred to this past by stating 
that a word from a bishop ‗very nearly was law.‘174 Building on Ramadhani, Shauri 
added that the formation of new dioceses meant that there were more bishops who 
could challenge and sometimes disagree on decisions made by bishops of the other 
dioceses.175 According to Shauri this had some impacts on the African Christians.176 
Agreeing with Ramadhani, Hardy, who was among the last UMCA white 
missionaries, gave an example of the disagreement of the UMCA bishops about the 
question of the ‗Christianisation‘ of Jando and Unyago (boys and girls initiation rites) 
                                                 
168 RHL/UMCA-USPG/R.23/740.12/Universities‘ Mission to Central Africa, Annual Review, 1948-
1963, p. 55. 
169 Annual Review, 1948-1963, p. 55. 
170 The Diocesan Conference of South West Tanganyika had singled out earlier that one of the causes 
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175 Stanford Shauri, interview conducted by Maimbo W. F. Mndolwa on 27 May 2011 in Dar es 
Salaam. 
176 Shauri, same interview. 
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which the Diocese of Masasi had practiced for many years and for which it had 
introduced a special liturgy.177 But, even though this liturgy could be applied for the 
purpose of apprehending both Jando and Unyago as aspects of African Christian life 
in the other dioceses, the bishops of these other dioceses rejected it.178  
 
In his interview, Hardy added that there were other causes to the change of the power 
of the UMCA bishops. He gave the example of many mission station members who 
were migrating in search of employment opportunities elsewhere due to the bishops 
being unable to find viable job opportunities locally. According to Hardy, having 
found such work, these mission members experienced Christian traditions different to 
their own which they subsequently applied when they returned home and which raised 
some quarrels among their bishops.179 Watson accredited this change to come from 
people who had visited other countries during World War II and who came back to 
Tanganyika with the lesson that Africans could do things on their own way.180 
 
The arguments of both Hardy and Watson have some relevance especially when the 
racial problems which were faced by the mission in Central Africa were brought into 
consideration. The Diocese of South West Tanganyika, for example, was positioned 
in Tanganyika (an East African territory) after it had been separated from the diocese 
of Nyasaland in 1952. Nevertheless, it decided to join the dioceses of Nyasaland, 
South Rhodesia and North Rhodesia to form the Church of Province of Central Africa 
(CPCA) on 8 June 1955.181 This province received many people from that part of 
Tanganyika who were in search of jobs.182 But, unlike Central Africa, the diocese had 
both Africans and white Europeans who had a desire to see positive change.183 It 
therefore had experienced very little by way of racial tension. The fact that the diocese 
decided to abscond from the CPCA and put its efforts with the UMCA and CMS 
dioceses of Kenya, Tanganyika and Zanzibar to form a new Anglican Province of 
East Africa highlighted the fact that the white people within the diocese were eager to 
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see that the church in Africa was self-governed. However, it was a diocese which, 
unlike other dioceses in the Province of Central Africa, had a minority of white people 
and a majority of ‗slightly educated‘ black Africans.184 Perhaps this was the reason 
which placed the diocese of South West Tanganyika over that of other dioceses in 
terms of racial harmony.185  
 
The racial composition in the diocese of South West Tanganyika could also be found 
in other dioceses but with different groupings. The diocese of Zanzibar had, in 
addition, some Arabs and Indians. Other dioceses had two main groups of Christians. 
The first were the white people and the second were the black people. In this sense, 
the composition of people in the areas occupied by the diocese of Zanzibar was 
unique. It was from this background that residential locations in the towns of the 
diocese were identified in relation to races and Christianity: Uswahilini for the 
Africans, Uzunguni for the white people, Uhindini for the Indians and Arabs, and 
Misheni for the areas where Christians lived in mission stations.186 The white people 
were in the minority, yet many held important posts in government as well as in the 
mission stations.187 Indians were traders, very few among them were Christians; they 
occupied a middle class position in the society, but not in the mission.188 Black 
Africans who were in the majority were at the bottom of the social structure of both 
the society and the church. 
 
Even though the black people were in the majority in the UMCA dioceses not until 
the move towards the formation of Province of East Africa, a member of their clergy 
was made an archdeacon.189 The 1958 bishops‘ Conference gave reasons for this 
delay: ―... the time had not come ... [because] no African priests of sufficient 
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education, administrative ability or powers of leadership; in some dioceses there 
would be not enough ... to do.‖190  
 
But, only a year thereafter and without any further training; in 1959, Canon Kambelo 
of Nanyumbu Masasi was made an archdeacon.191The bishop of Zanzibar reported his 
intention of making two African archdeacons by the end of 1960.192 Consequently, 
Canon John Sepeku was made the archdeacon of Magila on 1 November 1960, and on 
the same date, The Reverend Father Yohana Lukindo was also made archdeacon for 
Korogwe.193  
 
Therefore, it can be strongly claimed that it was not until 1959 that the process of 
appointing black Africans into the leadership position of the UMCA in Tanzania 
gained strength. It was not astounding therefore that even when the African Christians 
of Masasi imposed the resignation of their Bishop Mark Way, as Mndolwa argued, the 
UMCAs choice was Trevor Huddleston, white priest of the Community of 
Resurrection (CR) and not an African.194  
 
The method of electing a bishop was another problem.195 Even though the method had 
been challenged as far back as 1894 and by 1921 some elements of change had been 
incorporated, it never involved Africans.196 In fact, the mission had itself failed to 
prove to the Christians of Masasi that Africans could held such leadership position in 
such a ways that apart from Archdeacon Kambelo who already was about to retire, 
there was no African priest who the Africans could appoint to such position. The 
British Government‘s establishment of Indirect Rule through a Local Council 
established as a model in Newala was yet another problem to these Africans. Their 
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voices which Briggs said were not inhibited197 were eventually suppressed when they 
agreed that Yustino Mponda, their UMCA teacher, should be the vice chairman of the 
local council at Newala.198 Mponda became a voiceless convenor during 
government‘s meetings.199 When the government appointed him member of the 
Government‘s Legislative Council, he lived in Dar es Salaam and thus he lost contact 
with his people at home.200 Consequently, when the mission was in the process of 
becoming the Church of Province of East Africa in 1960, the UMCA had only three 
African archdeacons who could not attend bishops‘ meetings and had no power of 
voting.  
 
3.2. The Effects of the CMSAs Ideology on the Mission Field 
 
According to the Church Missionary Intelligencer (CMI), the main emphasis of CMS 
was the formation of a national and independent church which possessed freedom and 
elasticity. This freedom and elasticity enabled the church to adopt itself to the 
exigencies and circumstances of the new people amongst whom it grew.201 This 
emphasis was derived from Venn‘s ideal of the three ‗Self‘s‘ of the church: ―Self-
governing, Self-extending (later self-propagating) and Self-supporting.‖202 According 
to Barnes, Venn‘s ideal of a mission involved two processes; ―first, the proclamation 
of the gospel and training of new converts, followed by the formation of world 
Christian churches.‖203  
 
It was not until 1955 that the Venn‘s aspiration for the establishment of two churches, 
one for the missionaries and the other for the indigenous people, was realised in 
Central Tanganyika. Bishop Chiwanga said that the church in Central Tanganyika 
trained and prepared Africans for evangelism but not leadership.204 He added that, as a 
result, the African church which had started to emerge on 1950s did not have trained 
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leaders.205 Consequently, this church for the Africans had to be under the leadership 
of a missionary bishop and the Australian Church Mission Society (CMSA).206 
According to Jourdan, ninety eighty percent of the missionaries were Australians who 
were kept in relatively better houses and were paid a monthly salary of 350/-.207 
Jourdan also said that only a few of these missionaries did not go on furlough which 
was open for every missionary who had worked in the diocese for two years.208 Very 
few among these missionaries regarded Tanganyika their permanent home.209 This 
was the church for the missionaries. It grew in small towns such as Mpwapwa, 
Mwanza, Moshi, Mvumi, Dodoma and Morogoro where the majority of other 
Europeans worked in government services, larger commercial firms, small private 
enterprises and where the means of communication, such as radio, trains, roads and 
airports were more accessible than in the rural areas.210  
 
The African church was mainly within rural areas.211 In these rural areas, Africans 
were baptised, confirmed, some were made priests, and there were four 
archdeaconries. The Eastern archdeaconry out of the four had an African as its 
archdeacon, namely, Reverend Daudi Muhando.212 According to Kerle there were 
three factors which had delayed Africans to feature in leadership positions. First, 
among the experienced priests, only Muhando possessed a relatively higher 
education.213 The younger priests who had a better education (in the mission‘s 
measures) could not be trusted by the mission because they were not experienced 
enough.214 Second, even though the old priests were men of devotion and ability, the 
mission regarded their dependence on the mission as a weakness.215 Third, there had 
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been no sufficient foresight and strategies for rising Africans to higher leadership 
positions.216 Anderson has also highlighted such lack of sufficient foresight and 
strategies on the side of the mission on Africans.217 According to him, the 
consecration of Yohana Omari in 1955 as the first African bishop of the mission was a 
question of competition with Kenya and not quality.218 However, although Bishop 
Omari was a trained hospital dresser and never had any meaningful training for 
administration or planning,219  he was a devoted priest and preacher.220 This gift of 
preaching gave him a chance of being the first black African bishop. Although Kerle 
held a different view which I described in the following paragraph,221 I argue that 
because of the white missionaries‘ attitudes towards Africans‘ ability on leadership, 
Omari never served as a diocesan bishop and lived in conditions that were far from 
satisfactory.222  
 
Kerle stated the reasons for the African ordained ministers to experience such a 
difficult life.223 He asserts that the principle of self-support was not introduced 
properly to Christians in Central Tanganyika, and that Christians had not learned to 
give.224 He however appreciates the fact that the church in Central Tanganyika strived 
to become self-supporting.225 These African Christians in Central Tanganyika relied 
heavily on farming. Regardless the fact that their land was (and still is) very arid, they 
gave what crops and milk they could produce. They gave less to their church when 
they reaped less. This had effect on the lives of their ministers especially when 
weather became unfavourable. Despite the efforts of these Christians to support their 
church, some missionaries criticised them for being lazy and that they would never 
get more returns from their farms.226 As a result of these criticisms a tension emerged 
between the missionaries who held almost all the leadership positions of the missions 
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and the young clergy who had a relatively better education. These young clergy felt 
that the Africans were criticised for no reason and that their right of exerting 
leadership was denied.227 Chiwanga argued that this tension had been accelerated by 
the report of the United Nation Organisation (UNO) mission which had previously 
visited the territory in 1955.228 According to Mpango, this was the reason why, from 
1955, the young educated clergy supported the political movement for self-
government ‗geared‘ by the Tanganyika African National Union (TANU).229 Even 
though some missionaries were unhappy with the rapid growth of the TANU in 
Central Tanganyika, the spirit of nationalism fostered by the TANU had to be 
carefully studied and adapted into the policies of the church.230 Accordingly, new 
ways of thinking were ―created among its adherents while setting its face against 
racism and other destructive attitudes on which they appeared.‖231  
 
4. The Missions’ Relations with People of Other Religious Persuasions 
 
The two mission groups (i.e., the UMCA and CMSA) worked in areas where missions 
from other denominations were also striving to win converts. While Christians used 
their missions to advance their agenda, Muslims used their trade agents, teachers of 
Islam and fundi.232 There were also African Traditional Religions (ATR) which used 
traditional healers (waganga) and elders (wazee) to retain their people.233The two 
Anglican missions promoted their Anglicanism. To become an Anglican was to have 
the determination to win Christian converts which was said to be derived from the 
Great Commission of Jesus Christ: 
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Therefore go and make disciples of all nations, baptising them in the name of the 
Father and of the Son and of the Holy Spirit, and teaching them to obey everything I 
have commanded you. And surely I will be with you always, to the very end of the 
age.234  
 
However, whereas it was (and still is) true that ―the missionary calling of the church is 
derived from the mission of God‖235 the church was not only fulfilling its God-given 
calling here on earth, but also its own purposes. Thus, the application of the ideologies 
of the missions and the agenda of their government became the dictating force in the 
church‘s relationship with people of other religious persuasions. 
 
4.1. Relations with African Traditional Religious Believers 
 
According to Edward Kihala and Ernest Chambo, conversion to Anglicanism in some 
places was not perceived by many people as conversion to Christianity because 
people knew no other missionaries than those who came to them.236 Lusega who held 
a different view pointed out that this was not the perception held by many 
missionaries.237  In Lusega‘s view, many missionaries considered conversion as a way 
of denying one‘s own past,238 (the African Traditional Religions as practiced in the 
ujamaa villages),239 and in turn joining the mission (Christianity as practiced in the 
Christian villages).240 According to Willis, who preferred the use of the word 
‗marginal‘ in place of converts, the missions at its earliest days tended to recruit the 
outcast, vulnerable and young members of the royal clans241 who in turn, as Giblin put 
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it, had a long term impacts on the ujamaa villages which were close to the mission 
villages and to which some of these converts had returned as local agents.242 Kihala 
noted that those who were baptised were given new names which normally were 
either found in the Bible or were the names of heroes of the faith known to the 
missionaries.243 This stood as an indication for a total rejection of the converts‘ past. 
Willis has shown that a mission village would include dozens of schoolchildren, 
cooks, builders, teachers, priests and messengers.244 Gibbons stated that this 
composition had some effects on the ujamaa villages too as those who went on a visit 
to the mission stations in search of jobs, education and medical treatments were 
frequently told to abandon their past which included their ancestors.245 Those who 
accepted these conditions were received by the missionaries who in many cases 
married them to people of other clans or tribes after they had been baptised.246 By 
marrying people of different tribes, the missions brought about an integration of both 
tribes and ancestors. In this case, while colonialism divided the land and therefore 
divided tribal communities such as Jaruo and Maasai who were found both in 
Tanzania and Kenya, the missionaries imagined to destroy the extended families in 
the ujamaa villages and, instead built new extended families in their mission stations.  
 
This new extended families acquired a new identity (the Waungwana) which, if 
translated into English, it meant the civilised people.247 Those who not converted to 
the Christian religion of the missionaries were identified as the Washenzi which 
denoted uncivilised persons.248 According to Kihala who listed a number of examples, 
there were other varieties of civilisation.249 Those who were not ready to abandon 
their African traditional beliefs were identified and praised by the elders of the 
‗ujamaa villages‘ as the most civilised persons and, on the other hand, those who 
joined Islam were nicknamed Wastaraabu (lit: converts of Arabic civilisation).250 
Both Ketto and Lusega explained that these kinds of relationships stated to change 
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slightly during the struggle for independence following migration of people to 
different parts of the land.251 While some of these people were taken by the 
government and some by settlers as Manamba,252 others independently sought 
employment.253 The bishop of South West Tanganyika highlighted several challenges 
which were caused by these migrations: 
 
[...] – the most serious social problems is the larger number of men 
who are away from the villages working on sisal plantations ... and so 
in some places the congregation seems to consist almost entirely of 
women and children. It is easy to imagine the disintegration of family 
life which this exodus causes.254  
 
But in contrast to the changes which were happening in the mission stations, in the 
‗ujamaa villages‘: 
 
[...] – witchcraft never far below the surface – heavy drinking and in 
some places drunkenness, and bad dances, which are said to be on the 
increase along the lake shore [Lake Nyasa]. What is new to us is an 
outcrop of burglaries which have evidently been carried out by 
organised gangs, particularly on churches.255 
 
Ketto noted that these indicated the missionaries‘ perception of the evils in the 
mission stations as compared to those in the ‗ujamaa villages‘.256 Actually, it 
indicated that an ‗ujamaa village‘ held the kind of life which needed to be changed.  
The General Secretary of UMCA held this view: 
 
[...] – indeed, no more than a symptom of an all-embracing servitude 
which held African[s] in bondage. Poverty and diseases, ignorance ... 
false ideas of the world, of nature of man and of God, fettered and 
enthralled both mind and spirit.257 
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This line of thought was also held by Jourdan:  
 
The Africans only recently emerging from a primitive way of life have 
been flung into the bewildering world of international commerce and 
politics at a pace which is bound to produce confusion in their minds 
and sometimes undesirable ... violent reactions in their social 
actions.258  
 
Mndolwa has shown that these perceptions and the convictions that Africans rather 
needed to ‗change‘ than ‗to be converted‘ had led the majority of Africans become 
nominal Christians.259 However, these perceptions continued to exist even after the 
independence. According to Chiwanga, it was the Arusha Declaration, through its 
policy of Ujamaa na Kujitegemea,260 which would destabilise it.261 
 
4.2. The Missions’ Relations with Muslims 
 
The fact that Islam had been in Tanganyika and Zanzibar many years before the 
arrival of the Christian missionaries qualified Islam to become the majority religion in 
the isles of Zanzibar, Pemba, Mafia, the costal belt of Tanganyika and the slave trade 
routes. Islam became a culture in all these places.262 According to Mndolwa, the 
relationship between the two missions and Muslims was of two types.263 It was good 
from the beginning of the missionary activities in Tanzania. There were two reasons. 
The missionaries translated the Quran into Kiswahili264 and they were the first to 
establish schools through which Kiswahili was transcribed into a written language.265 
These relationships between the missionaries and the Muslims held a purpose which 
was set as early as the first synod of the church in 1884: 
 
                                                 
258 Jourdan, ‗The Church in Tanganyika‘, in CMS Outlook, 1956, p. 82. 
259 Maimbo W. F. Mndolwa, Historia ya Kanisa Anglikana lililoko Kusini na Mashariki mwa 
Tanzania, Dar es Salaam, St. Mark‘s Book Project, 2005, pp. 89-95. 
260 Ujamaa is described in detail in chapters three, four and five in this study. 
261 Chiwanga,  same interview. 
262 Jumuiya ya Uamsho wa Kiislamu Website. Nyerere Against Islam in Zanzibar and Tanganyika. 
<http://victorian.fortunecity.com/portfolio/543/nyerere_and_islam.htm/>. [Accessed on 06 November 
2011]. 
263 Mndolwa, Historia ya kanisa Anglikana lililoko Kusini na Mashariki mwa Tanzania, p. 16. 
264 Geoffrey Dale, Tafsiri ya Kurani ya Kiarabu, London: Society for Promoting Christian Knowledge, 
1923. 
265 Willis, The Nature of Mission 
50 
 
 [...] – direct and permanent mission work carefully planned shall be 
commenced ... by bringing the truth of Christianity before the Arabs 
and Swahilis and that schools for Mohammedan children be founded, 
and for the furtherance of this object, it is proposed that a chapter be 
formed for the Cathedral to consist ... the Chancellor, who shall ... 
direct missionary work among Mohammedan population.266 
 
Even though the role of a chancellor and the name Mohammedans changed, this 
resolution which also had been reinforced by the 1910 Missionary Conference in 
Edinburgh267 had remained the emphasis of the two missions for many years. This 
sort of relationship made it impossible for a Christian to marry a Muslim and retain 
his or her Christianity.268 It even prevented participation of African Christians on 
issues which involved the participation of Muslims.269 It was not until 1984 that a new 
focus had been set by the Anglican Consultative Council.270 However, this new focus 
to Islam came at a time when already Tanzania was in a period of change and 
Mihadhara (the practice of Muslim open air preaching) were introduced.271  The 
restriction installed by the Anglican missionaries on African Christians that they 
should not attend social gatherings which involved the participation of Muslims272  
continued to destroy social and community cohesion. 
 
4.3. The Missions’ Relations with Christians of other Denominations 
 
According to Lennard, the British colonialists in Tanganyika divided the missions into 
two groups: the Roman Catholic and the Non-Roman Catholic.273 Even though 
Clayton, had noted that the situation in Zanzibar where the British were also 
dominating was more like Tanganyika,274 there was no Christian Council representing 
the non-Roman Catholic missions in Zanzibar. According to Kihala, although such 
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categorisation served as a way of identifying the different religious groups in the 
country, it stood as the source of deep disagreement permanently destroying the 
missions‘ relations to the state and to each other.275 The report of the bishop of Masasi 
illustrated Kihala‘s concern: 
 
This Diocese is fortunate in being practically free from Protestant 
missions but Rome [i.e., the Roman Catholic Church] is becoming 
increasingly aggressive. While personal relationships continue 
excellent one is little apprehensive about the proselytizing which goes 
on. Our mission stations are so intermingled that mixed marriages are 
common and in this way, as also by regrettably easy terms on which 
they baptise, we are losing certain number of our people. There has 
recently been influx of Salvatorian Fathers turned out of China, and 
this access of new staff … gives them a strong pull … [However the 
government‘s] compulsory registration of sub-primary schools makes 
it illegal for them to plant theirs a few hundred yards from ours.276  
 
Even though these Salvatorians came from America and not China, and their relations 
with Anglicans in Masasi were a special case in the whole of Tanganyika and 
Zanzibar277 it created a concern:  
 
[…] – they tell the people that they own the true church and that other 
churches are false … they took bribe and enticed our men to join them 
… sometimes they tell lies … that when Tanganyika is becoming 
independent, the Anglican Church will be abolished … because all 
English people will be removed from the land, so come and join us.278 
 
Some missionaries regretted this kind of relationship because the missionaries 
claimed in unison that Christianity was the one force which could unite the divided 
Africans and, instead, Christianity often seemed a source of new divisions.279 
According to Shauri, such divisions had effects on social services  such as schools and 
hospitals which not until the second half of the 1950s were, in practice, often a system 
closed to those who, for one reason or another, failed to fit into the missions‘ defined 
plan and condition of service.280 Shauri added that before the 1950s a sick person or a 
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person enquiring for education had to take his or her religious conviction into serious 
consideration, before deciding which denominational school or hospital he or she was 
going to get the particular service.281 But, this was specifically the case in the 
relationships between the Roman Catholic and the non-Roman Catholic missions. The 
relation between the non-Roman Catholics with Anglicans was easier: 
 
[…] – it is pleasant to be able to record our happy relationships with 
the Lutherans – whose immense programme expansion of 
intercommunion, united services, or even talks about reunion, but it is 
always possible to make friendly arrangements about areas of work 
and other matters of mutual concern.282 
 
These strange and differing dichotomies in the social life, according to Shauri, 
introduced more divisions and confusion to the people of Tanganyika and Zanzibar.283 
These people had suffered from the slave trade prior to their encounter with the 
missionaries and the colonialists. Therefore, it was not expected that thousands of 
people would again continue to become victims of the new segregationist systems. 
However, Kingsnorth argued that these were expected reactions for in the past the 
Anglican missions (the UMCA especially) had been rather closely identified with the 
British government and this had been a factor in conversion but with the expected 
independence, other denominations sought to seize the opportunity.284 The bishop of 
Ripon noted possible solutions to it but with some uncertainties: 
 
I saw the Bishop of Masasi here just before Easter and had a talk with 
him, and I will certainly try to see the Apostolic Delegate when I go 
back to Rome in September. It is, of course, a very difficult thing to 
intervene in the affairs of another communion, but I will do what I can 
to bring this matter to the notice of the authorities.285  
 
It was a coincidence that in the same year that the bishop of Ripon would take the 
case of Masasi to Rome, Neil Russell, the resident bishop of Zanzibar, and other 
delegates from Tanganyika would attend a conference held by All African Conference 
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of Churches in Kampala which would discuss in depth the need of church unity in 
Africa.286 The united liturgy was among the major outcomes of this conference.287  
 
 
5. The Change from Mission to Church and the Government’s Involvement in 
that Change 
 
5.1. The Making of the ‘Anglican Church in Tanzania’ 
 
There were several factors which contributed to the transformation of the Anglican 
missions into the church in Tanganyika and Zanzibar. First, the government had 
started to implement its Ten Years Plan for Africans‘ Secondary Education (TYPAE) 
as instructed by the UN in 1955.288 This change had its effects on the missions‘ 
ideologies. The missionaries found themselves amid of their missionary endeavour 
and the government‘s strategies. This was what Sister Maria-Stella expressed when 
she said that Sister Mary Bernadine, the Mother Superior of the Community of Sacred 
Passion, was complaining: ―The simple works of our sisters [were] no longer. [The] 
Government came along and changed all that in a few years.‖289 The sisters never 
thought that the government would disqualify them since their work had been a 
method for conversion as well as the pride of their converts.290 The change in the 
government‘s plans signified new relation between the Anglican missions and the 
state authority as described in the following paragraphs. 
 
In his interview, Ramadhani said that even though unplanned, the TYPAE initiated 
the interaction of the African Christians from the two Anglican traditions.291 Hastings 
has noted that before then those who came from CMSA missions; the missionaries 
told them to worship in Lutheran churches when they moved to areas where UMCA 
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dominated.292 The UMCA Christians were told to worship in Roman Catholic 
churches when they moved to areas where there were no UMCA missions.293 The 
government facilitated the new interaction. It did so through the missions‘ 
representatives who were appointed into the membership of the government‘s 
advisory committee on education. These were Lamburn from Masasi, Wilkinson from 
Zanzibar and Briggs from Central Tanganyika.294 These missions‘ representatives 
moderated the missions‘ involvement in the implementation of TYPAE.295 
Consequently, from 1956, Christians found themselves forced to cross over their 
traditional boundaries. Some came to Minaki Secondary School where the 
government was implementing a high school syllabus.296 Changes were obvious and 
in Ramadhani‘s words, ―for the first time in the history of the Anglican missionary 
work in Tanzania, black African students from CMSA diocese were brought into 
contact with another kind of Anglicanism, the Anglo-Catholic tradition of UMCA.‖297  
 
This was followed, in the same year, by the transfer of a UMCAs Teachers Training 
College (i.e., St. Andrews Teachers College) from Minaki to Mpwapwa where it 
became Mpwapwa National Teachers College.298 At Mpwapwa, the Anglo-Catholics 
came into contact with the Evangelicals in the parishes of the Diocese of Central 
Tanganyika.299 In 1958, the students who came from the St. Andrews Teachers 
College were moved from Mpwapwa to Korogwe where, although the college 
maintained its old name, it raised nationals and not UMCA or CMSA teachers.300 
Even though this process fulfilled government conceit, as perceived by the CMSA,301 
it advanced the motion of Tanganyika African National Union (TANU) about 
nationalism in three ways. First, it challenged the pride of traditions and 
preoccupations held by both the UMCA and the CMSAs white missionaries and 
enhanced the integration of the two missions. Second, the changes which the 
                                                 
292 Adrian Hastings, A History of African Christianity: 1950-1975, Cambridge: Cambridge University 
Press, 1979, pp. 230-231. 
293 Hastings, A History of African Christianity, pp. 230-231,  RHL/UMCA-USPG/SF (III)/Report of 
Canon Kingsnorth‘s Tours-Africa 1962/1964. 
294 Mary-Stella, She Won‟t Say No, p. 84. 
295 T. J. Lennard, How Tanganyika is Governed, Dar es Salaam: The Eagle Press, 1955, p. 51 
296 Ramadhani, same interview. 
297 Ramadhani, same interview. Translation is mine. 
298 Hardy, same interview. 
299 Ramadhani, same interview. 
300 Ramadhani, same interview, Chiwanga, same interview. 
301 Warren, The Missionary Movement from Britain in Modern History, p. 67. 
55 
 
government had introduced on the education system provoked an identity crisis 
among the black Africans. The UMCA raised their adherents calling them UMCA or 
even High Church,302 and the CMSA called theirs Low Church or CMS Christians.303 
Some Christians asked why they were ‗high‘ or ‗low.‘304  
 
Others questioned the meaning of UMCA and CMS.305 Some African priests wanted 
to know the difference between their duties and those performed by the white 
priests.306 These were questions of identity. While it could be argued that the TANUs 
movement for nationalism which was at  its highest peak was behind these questions, 
the aims of the government of creating a Federation of East African States307 which 
conflicted the TANUs propaganda, raised more awareness on the side of the black 
Africans.308 Third, the reorganisation of the education sector which had brought the 
incorporation of secondary schools, affected the missions in two ways.309 First, the 
missions closed down some of their popular schools, colleges and hospitals.310 Since 
these schools and hospitals were vehicles for evangelism in places where the 
government had no such services, the missions started to lose touch with the non-
Christians in those places.311 According to Mbaruku all this caused a lot of resentment 
and dissatisfaction among African Christians. 312 Mbaruku said that when African 
politicians heard about the missions‘ decisions and proposals, they suspected that the 
missionaries were losing heart because their government was going out of 
Tanganyika.313 Other politicians thought that the missionaries were not willing to help 
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the new African government which would be installed after independence.314 These 
politicians used some old African priests who, using their role as priests, challenged 
their bishop saying: But ―[your] government can‘t have done this without your 
permission.‖315 While, on one hand, the government‘s demands on education and 
medical services were so high and had raised difficulties for the mission to run the 
services; on the other, these demands from the governments were not clearly stated 
and thus the missionaries were left confused. This confusion raised complaints as one 
missionary was heard saying that: ―We are not quite sure where we are—what are to 
go on, what is to be left.‖316  
 
Whereas it was a hard time for Anglicans, the Roman Catholics and Lutherans 
ventured into it by bringing more money to improve what they already had and to 
build and open new schools and hospitals.317 According to Mbaruku the African 
members of the missions noticed a hidden agenda on the colonial government‘s 
movement for change.318 In his interview Ketto said that Westminster channelled 
more money to the establishment of the Federation of East African States.319 In this 
regard, the missions‘ fundraising campaigns in England were restricted by this 
government‘s agenda. 
 
The second way by which the merger of government and missions‘ schools had 
affected the missions was on the theological training. The separation of theological 
training from other types of education left the missions with the sole supervision of 
theological training. For example, the school of theological studies (Kalole) at St. 
Andrews Minaki College was moved to Namasakata, Tunduru.320 The teachers 
training programmes at Kongwa were moved to Mpwapwa National Teachers 
Training College.321 The missions concentrated on these two theological colleges 
situated in isolated area: St. Cyprian which was on the plains of Namasakata of 
Tunduru District and St. Philip which was on the foot of Kongwa hills. While St. 
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Philip trained ordinands from the Evangelical traditions, none of the Evangelicals 
were trained at St. Cyprian.  Since both the UMCA and the CMSA depended much on 
its teachers training centres as the place where they could draw ordinands, they never 
attempted to build seminaries. The centralisation of these teachers training institutions 
raised a gap between the laity and African priests. On the one hand, for example, 
laypeople became more aware of the nature of the two traditions as they advanced on 
educational ladder.322 On the other, the African clergy who already had limited access 
to more education opportunities were streamed to focusing on their traditional 
indifferences.323 I therefore argued that this was the reason why the pressure for 
support of self-government had to come mainly from the laypeople.324 
 
Anderson regarded all these changes as evolving Africanisation.325However, it could 
make sense only if we considered the fact that in the new equations of colonial 
Tanganyika and Zanzibar, the missionaries stood among the champions of some 
African interests among which was education for Africans.326 In fact, it can be 
strongly claimed that through their educational institutions and by the values they 
taught, the missionaries were the ―inconvenient champions of both political and 
ecclesiastical independence.‖327 While it was obvious that some did so because they 
had some confidence in African ability, the tendency of maintaining a superior status 
in the structures of the missions, and the missions‘ relationship with the British rule 
continued to promote paternalism both in the church and the state. According to 
Moriyama, this attitude ―in turn rendered more distant the realisation of self-
governing African church with an African ministry in Tanzania.‖328 Even though it 
was slightly changing towards the second part of 1950s,329 missionaries, as Warren 
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put it, continued to believe that they could and should preserve a society of status, in 
which they occupied the upper level, controlled it and ordered change:  
 
[We should preserve] an ordered society of status rather than contract 
..., in which a paternalistic British Government should provide the 
superior level, regulating the pace and nature of change, economic, 
social and political.330  
 
The colonial government provided tools for change and the impetus for change (i.e., 
the reorganisation of education system) which the missions could not control it. Even 
though they continued to believe that white people should be the arbiters of what was 
beneficial for Africans that belief had to change following changes which were 
brought by their government and the TANUs movement for nationalism and self-
government.331 According to Ramadhani, there was another phase of the 
transformation of the mission to the church which involved the establishment of the 
church governments.332 This was a process which involved a transfer of power from 
bishops and missions to diocesan constitutions.333 Hardy noted that Africans gained 
more voices and power through constitutions.334 There were several factors. For 
example, among the four dioceses in Tanzania which, although were all under the 
Archbishop of Canterbury, only the Diocese of Central Tanganyika had a 
constitution.335 There had been an extra constitutional understanding that the diocese 
was an extension of the parishes of the Church of Australia.336 In that case, although it 
was a mission diocese, Australians treated it just as any other section of their church 
in Australia. Kerle criticised this mentality, and the constitution saying: ―[although] at 
once safeguarded Evangelical heritage of the CMS and also provided elbow-room for 
the expanding indigenous church, it was not Africans‘ charter of freedom.‖337 It had to 
be changed. The Archbishop of Canterbury approved the use of the constitution of the 
Diocese of Mombasa (with some minor changes) for Central Tanganyika.338 Its effect 
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was clear and confusion was obvious: the Diocese of Central Tanganyika became a 
replica of Mombasa Diocese while each diocese had missionaries from different 
background: missionaries in the Diocese of Mombasa coming mainly from CMS 
United Kingdom and those in the Diocese of Central Tanganyika from Australia. As a 
result, in the words of CMS Historical Records, opinions were sometimes influenced 
by national feelings especially in considering Great Britain‘s role in the colonies.339 
 
All the UMCA dioceses, notwithstanding their synods, exercised autocracy.340 Even 
though as early as 1948, the Lambeth Conference was rightly anxious that dictatorship 
should give way to constitutional Episcopacy, and this was thought to dictate 
reform341 there had been a very slow response from the Anglo-Catholics. This was 
very clear in the words of the UMCAs General Secretary: ―I have been pegging away 
at it for years and changes are gradually taking place.‖342 It was only the synod of the 
Diocese of Zanzibar which took early steps in 1949 when it resolved to have its first 
draft of the constitution to be presented at the 1952 synod. 343 However, it was not 
until 1955 that meaningful progress could be noticed. 
 
After the inauguration of the Province of Central Africa in 1955, the Archbishop of 
Canterbury went to Uganda to meet East African bishops.344 At this meeting, the 
archbishop revived the discussion about the possibility of forming the province in 
East Africa. Present at this meeting were bishops from the Dioceses of Zanzibar, 
Central Tanganyika, Nile, South West Tanganyika, Masasi, Uganda and Mombasa.345 
It was resolved that there should be three provinces: one for Uganda, Rwanda and 
Burundi, the second for Kenya and the third for Tanganyika and Zanzibar.346 This was 
followed by a meeting of twelve East African bishops at Minaki in Dar es Salaam. 
The meeting enforced an agreement that each diocese should have a constitution as a 
stepping stone towards the provincial constitutions. The bishop of Masasi, who in his 
report of 1954 strongly criticised episcopal dictatorship in favour of a rule by 
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constitution, in 1956,347  came up with a plea: ―A dozen of the Africans present [at the 
diocesan conference and synod] spoke up with real discernment, but the great 
majority sat mum, and were never quite sure which side they were voting on.‖348 He 
concluded that: ―it has become [clear] to me that we shall be wise to go slow about 
constitution-making.‖349 Similarly, the bishop the Diocese of South West Tanganyika 
complained: ―We continue the uphill struggle to draw up a diocesan constitution – 
uphill because it is a thing which has a very little appeal to our African clergy and 
people, and it is beyond the compensation of most of them.‖350 Both Canon Petro 
Simalenga and Marko Mwafute commended Africans‘ resentment for the 
constitutions as their way of resisting the pressure for the unknown destiny.351 This 
was the case in the diocese of Zanzibar too where it was not until after the Lambeth 
Conference of 1958 that it was declared that it had delayed its draft of the constitution 
because Africans did not favour the change.352 
 
The making of the diocesan constitutions were not the only challenges; there were 
others. The Diocese of Central Tanganyika was the only diocese practicing 
Evangelicalism. The other three dioceses in Tanzania were all Anglo-Catholic. 
Although the minimum number of dioceses which could form a province was four,353 
Tanganyika and Zanzibar could not have its own province. Kenya had only one 
diocese (i.e., the diocese of Mombasa) and therefore could not make its own province 
as well. The bishops of the evangelical dioceses of Central Tanganyika and Mombasa 
held a confidential meeting after which they sought possibilities of forming a shared 
province with the Anglo-Catholic dioceses.354 The bishops from Kenya and 
Tanganyika met in Dar es Salaam in August 1957.355  They agreed to form a province 
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for East Africa which would involve these two territories.356 Yet, even with that 
decision, there were more challenges. 
 
5.2. Formation of the Church of Province of East Africa357 
 
Lennard has shown different territorial frameworks of the British rule in East Africa: 
 
Tanganyika is a Trust Territory ... Uganda [and Zanzibar are] … 
Protectorate whereas most of Kenya is Colony [clear]. But this makes 
no differences to the inhabitants of these two territories [Kenya and 
Uganda] except that person [clear] born in Colony of Kenya are full 
British Subjects, persons born in Uganda or that part of Kenya that is 
Protectorate may only be British Protected Persons.358 
 
This distinction implied that while some Kenyans enjoyed the compensation of being 
British citizens, people from Uganda, Tanganyika and Zanzibar could not benefit 
from it.  The Kenyan status made it possible for the white settlers to loudly proclaim 
some parts of Kenya, a country for the white people.359 According to the General 
Secretary of UMCA, this increased hatred between Tanganyika Africans and 
Kenyans:  
 
Tanganyika Africans have always feared the Kenya Europeans ... have 
opposed closer union between the East African territories because they 
thought, no doubt rightly, that it would mean domination from 
Nairobi.360  
 
The same opposition came from Uganda too. 361 According to Neil, ―with such intense 
suspicion, any suggestion of the provincial union, which would involve closer 
fellowship with the church of Kenya, met with fierce opposition in the Church of 
[Tanganyika and] Uganda.‖362 Kenyan Africans too did not like any closer ecclesial 
relations with Tanganyika and Zanzibar and thus they protested: 
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Now [,] what actually led us to protest is because we feel that the 
proposed amalgamation with the four dioceses of Tanganyika means 
union with those dioceses such as Zanzibar, etc., which follow the 
Anglo-Catholic ideals and teachings. The said ideals and teaching i.e., 
invocation of saints, mass, Rosaries, confession, etc. which have no 
place in the word of God, and which reformation [succeeded] in 
removing with great loss of life ... are likewise utterly repugnant and 
totally unacceptable to us.363  
 
Gathering from these Kenyans, it was obvious that the formation of the province was 
not a question of the bishops to agree; Christians would make it if they wanted it.364 
This could only be possible if the economic and denominationally experienced 
differences among the nationals of the two countries were not greatly felt.  The 
territorial status of Tanganyika and Zanzibar, for example, had made the countries 
static, lacking capital and without much progress because the colonists capitalised 
their development efforts in Kenya and Uganda.365 Therefore, Tanganyika and 
Zanzibar lagged behind Kenya and Uganda.366 Consequently, there were reactions 
from Africans in Tanganyika (including Anglicans) that the Europeans were behind 
the predicaments in their country.367 These reactions were capitalised by African 
politicians for political independence. This may even clarify why some bishops, as I 
described in chapter three of this study, had declared sympathy with the TANU and 
others had decided to reserve their comments.  The Kenya National Union (KANU) 
was also pressing the Europeans in Kenya to adopt the nationalist ideology.368 
According to Ketto, the impact of these political activities in the KANU and the 
TANU was reflected in the decision of the meeting of the UMCA bishops with the 
officers of the dioceses of Central Tanganyika and Mombasa held in Dodoma on 
January 1959.369 Under the influence of their government at that meeting370 the 
bishops from Tanganyika and Zanzibar agreed to get into coalition with Kenya to 
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form a church in 1960.371 The dioceses were asked to call special synods to declare 
their will of joining the new province. The synod of the Diocese of Central 
Tanganyika came up with some reservations:  
 
[...] – this Diocese should be part of such a Province, provided that 
certain fundamental provisions would be preserved including the 
appointment of the diocesan bishop, the expressed convictions that we 
should seek closer union with other denominational churches within 
our borders and the evangelical expression of our doctrine and 
worship.372   
 
As mentioned earlier, the CMSA treated the Diocese of Central Tanganyika as one of 
the sections of their Australian Church. Therefore, these resentments were to be 
expected. The synod of the diocese of Zanzibar which met at Korogwe from 16-
18June 1959 decided, as it did in 1928 and 1949,373 to join the proposed province.374 
Although the synod of the Diocese of South West Tanganyika had some qualms, they 
saw the new province as an important step towards political independence of the 
Federation of East African States.375 Unlike these other dioceses, the Africans 
members of the synod of the Diocese of Masasi took a different direction. They totally 
opposed any involvement of their diocese in the new province.376  It was an expected 
decision. The three houses of the synod were separate. The house of bishops was left 
alone following the African members of the synod accusation of Mark Way, their 
bishop, that he treated them with contempt.377 Following this allegation, he was forced 
to resign his See.378  
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Mark Way‘s resignation raised another problem. Who would be the next bishop at 
such a crucial time? In a meeting of bishops from Kenya and Tanganyika, the Vicar 
General of Masasi who represented his diocese, brought to the meeting the name of 
the Reverend Father Trevor Huddleston.379 Seen from his campaign against racism in 
South Africa, Huddleston was received as an extraordinary choice.380 The name was 
presented to the Archbishop of Canterbury for the vacancy.381 The Archbishop of 
Canterbury approved it.382 Thereafter, the plans for consecration and the formation of 
the province dominated the ecclesiastical and political mind. Two main questions 
were raised. The first was about who could be the first archbishop of the province.383 
The second question was about the date and the place where the inauguration 
ceremony would be conducted.384 According to Craig, who confuses the date of the 
process of election in preparations for the inauguration of the Province of East Africa 
with that of Tanzania, Bishop Leonard James Beecher, of the Diocese of Mombasa, 
was elected the first archbishop because he was well-known in the region. He was a 
brother in-law of Leakey (the anthropologist), the most senior bishop in terms of 
experience, scholarship and spirituality.385 Beecher was the possible candidate 
because he had been the secretary of the Dodoma Conference and had done an 
immense work of collecting together the reports on the draft constitution from all 
dioceses. 386 The position of secretary enabled him to keep in regular contact with the 
Archbishop of Canterbury. 
 
Following the election in 1960, the next discussion was about the place where the 
celebration for the inauguration of the province would be held. The Secretary General 
of UMCA came up with five arguments in favour of Tanganyika: 
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i. Within the dioceses in the province, there were no less than four that were in 
the territory of Tanganyika. 
ii. As a territory, Tanganyika had never had a privilege of being visited by the 
Archbishop of Canterbury whereas Kenya has been visited once.  
iii. If the inauguration ceremonies would be in Nairobi, it might bring the 
impression to the Tanganyika Africans that Kenya was making itself as 
dominant partner ecclesiastically. 
iv. If the consecration of the new bishop of Masasi is to be just before the 
inauguration, and therefore in the same place, Dar es Salaam surely would be 
where it ought to be and this would enable a larger number of people from 
Masasi to get to Dar es Salaam.  
v. There has never been a consecration of an Anglican bishop in Dar es Salaam 
or anywhere in Tanganyika. 387 
 
Whether deliberate or not, the UMCAs General Secretary ignored the fact that 
Anglicans in Tanganyika had their first consecration in 1959 at Dodoma when 
Archdeacon Wiggins was made the second assistant bishop for Central Tanganyika.388 
Nevertheless, since there has been no resistance from the church in Kenya the plans 
for the instalment of the archbishop were set for 3 August 1960 at St. Albans Church 
in Dar es Salaam.389  
 
This was to be followed by the consecration of the bishop-elect for Masasi.390 Again, 
whether members of the missions who met in Nairobi were aware or not, Tanganyika 
was going for a General Election the same month through which Julius Kambarage 
Nyerere would be elected the Chief Minister.391 Nyerere‘s presence at the 
inauguration service of the province presented him a chance of meeting the 
Archbishop of Canterbury, other bishops of the church and Huddleston, the bishop-
                                                 
387 RHL/UMCA-USPG/SF4/3/‗The Inauguration of the East African Province‘ A Letter from the 
Secretary General to the UMCA Bishops, 07 April 1960. 
388 CMSA/MLMSS6040/63/1/Diocesan News Letter, ‗Province of East Africa‘, 1959. 
389 Mndolwa, Uamsho, p. 90. 
390 Trevor Huddleston, ‗Impression‘ in The Nyerere Years: Some Personal Impressions by his Friends 
in Tanzanian Affairs, Issue 22, 01 October 1985. 
391 Williams Edgett Smith, Nyerere of Tanzania, London: Victor Gollancz, 1973, p.72. 
66 
 
elect for Masasi.392 Perhaps with the knowledge of Huddleston‘s ambitions for the 
liberation of Africans, the Chief Minister Nyerere prepared a special party for him: 
 
I arrived in Dar es Salaam in 1960 as Bishop-elect of Masasi, knowing 
very little of what I would find in those last days of the run-up to 
independence. Much to my surprise, I learned that the Chief Minister 
(Mwalimu) had arranged a party for me in the garden of his house to 
give me the opportunity to meet some of his colleagues and some of 
the wider community in Dar es Salaam. It was a simple social 
gathering under the stars. I had with me the African priest, Father Leo 
Rakale, from South Africa, whom I had invited to preach the sermon at 
my episcopal consecration. For both of us it was the first time to be in 
an African country with an African Chief Minister and government: 
the first time outside ‗apartheid‘ South Africa – though the same stars 
shone above us. I have never forgotten the sense of liberation we 
shared at the realisation that we were in a country free of institutional 
racism and ready to take its place as a sovereign independent state. 
And we were talking together with the man who – above all others – 
had led his country to that moment of hope. And how young and vital 
he was himself in 1960!393  
 
Accordingly, Nyerere would not refuse invitation to attend the occasion through 
which, Huddleston on 30 November 1960 at St. Nicholas Church in Dar es Salaam, 
would be made the fourth bishop of Masasi.394 Because of his knowledge of Africa, 
the Anglicans of Masasi awaited Huddleston with high hopes.395 Even though the 
diocese of Masasi was more rural and isolated than London and Sophia town,396 
Huddleston put his whole heart into the development of the diocese thereby gained the 
favour of African political activists in Tanganyika as well as the UMCA officials in 
London.397  
 
At midnight, 09 December 1961, Tanganyika attained its independence (uhuru). 
Because it was a freedom for Africans and Yohana Omari was the only Anglican 
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African bishop in Tanganyika, he represented the Anglican Province of East Africa.398 
The uhuru celebrations were concluded by a Pontifical High Mass attended by Prince 
Philip, Duke of Edinburgh who read the second lesson at St. Albans Collegiate 
Church.399  
 
The freedom of Tanganyika was followed by the church‘s involvement in various 
national and international initiatives. The UMCA sent Bishop Huddleston to USA 
where he pioneered the establishment of its USA Branch.400 This visit of Bishop 
Huddleston to USA had the following effect on Tanganyika and Zanzibar. Masasi 
became the first diocese to receive support from American churches and as a result a 
new site at Rondo in Lindi District for the Namasakata Theological College was 
bought from South African landlords.401 The college had to be transferred 
immediately because its buildings at Namasakata were falling down.402 According to 
Ramadhani, it was also through Huddleston‘s visit to the USA that the diocese of 
Ohio (USA) initiated a partnership with the diocese of Zanzibar.403 The Diocese of 
Ohio offered a scholarship for Mathiya Mbulinyingi‘s studies at McCormick 
Seminary.404 The diocese also built a Youth Training Centre at Korogwe.405 However, 
the link between the UMCA and USA did not last long following the appointment of 
its coordinator to the membership of the National Research Board.406  
 
Huddleston‘s visit to USA also benefited the infant Tanganyika government. Soon 
after the visit, the President of USA appointed a special member of cabinet for 
African affairs who, according to Wilson, happened to become a close friend of 
Tanganyika and through whom the USA influenced the political integration between 
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Zanzibar and Tanganyika.407 According to the report of Huddleston, this person 
became the centre of Nyerere‘s relationship with the USA and the initiator of the 
program which helped Tanganyika to send students to North America.408  These 
connections strengthened the friendship between Huddleston and Nyerere.409  
 
Political independence created a new era in Tanganyika. The political elites promptly 
declared that they intended to Africanise all civil services.410 The Minister of 
Education stated that all primary and secondary schools should be led by Africans and 
that there would be more Africans to teach in these schools. 411  It meant that schools 
would need no missionaries from abroad.412 Africans perceived that this movement 
would press the church to Africanise its leadership too.413  The bishop of the Diocese 
of South West Tanganyika was confronted by one of his strong African priests who 
said to him: ―This is the Church and not politics  ... we want no African Bishop 
here.‖414 Other Africans Christians questioned him: ―Why are we thrown out by the 
mission?‖415 Even though the bishop ignored these confrontations, they represented 
the kind of challenges which the Church of Province of East Africa experienced with 
the coming of the independence.416  
 
On the other hand, while many of the TANU members favoured the Africanisation, 
Nyerere reviled it because for him it extended discriminative mentalities on a racial 
basis.417 Following some disagreements between him with his fellow members of the 
TANU about his views, Nyerere resigned in 1962 and gave the office to Rashid 
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Kawawa who became the Prime Minister.418 The General Election which was held 
again towards the end of the year 1962 brought back Nyerere as the President of 
Tanganyika.419 Nyerere stopped the Africanisation.420 But, the church had already 
been set into a motion which could not be seized back. Bishop Alfred Stanway of the 
Diocese of Central Tanganyika consecrated the Reverend Musa Kahurananga the 
second African assistant bishop for Western Tanganyika Province (later to become the 
Diocese of Western Tanganyika).421 This was followed by the resignation of Leslie 
Straddling of the Diocese of South West Tanganyika who opted, instead, to translate 
to Johannesburg in South Africa where Bishop Ambrose Reeves had vacated his 
episcopacy.422 While the desire was for an African, the post in the Diocese of South 
West Tanganyika was given to John Poole Hughes who within his early months in the 
office made Joseph Mlele his assistant bishop.423 
 
 The Diocese of Masasi consecrated Maurice Soseleje its first African assistant 
bishop.424 In 1963, two more African assistant bishops were consecrated in the 
Diocese of Zanzibar (i.e., Archdeacon Yohana Lukindo of Korogwe (so that he would 
serve in Tanga) and Archdeacon John Sepeku of Magila (who would work in Dar es 
Salaam). When Zanzibar was becoming an independent state in 1964 Bishop Yohana 
Omari died in Morogoro.425 The Diocese of Central Tanganyika consecrated the 
Reverend Yohana Madinda the assistant bishop of Central Tanganyika for Morogoro. 
Without reading signs of time, the Reverend John Robinson spoke out his side against 
the consecrations of Africans and the general Africans‘ attitudes towards the white 
people and as a result he was detained by the government.426 This instilled fear to the 
other white missionaries. Dain, for example, has shown that missionaries in the 
Diocese of Central Tanganyika were unhappy with the anti-European attitude 
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propagated mostly by the young people, but they could not raise their voice against 
it.427   
 
The Diocese of Central Tanganyika consecrated Gresford Chitemo its assistant for 
Morogoro. Madinda was translated to Dodoma where he became an assistant bishop 
of the area which would later become the Diocese of Mount Kilimanjaro.428 
Morogoro, which had been an archdeaconry of Ukagulu, in 1965, became a 
constitutional diocese under Chitemo.429 Mndolwa has shown that Dar es Salaam was 
curved from Zanzibar to make a diocese under John Sepeku. Zanzibar became the 
Diocese of Zanzibar and Tanga. Yohana Jumaa became the first bishop of the Diocese 
of Zanzibar and Tanga.  Bishop Russell was ousted from Zanzibar following his 
disagreement witht the state authority regarding issues of interfaith marriages. Bishop 
Lukindo was tricked by his colleagues at Magila and thus had been sanctioned.430 
Zanzibar and Tanganyika merged on 26 April 1964 to form the United Republic of 
Tanzania. The United Republic declared its intention of building a nation of African 
Socialism and that on this policy, religious allegiances was to be kept in as personal 
matter. The state authority stated that religious allegences had been considerably 
divisive whereas the country‘s need was for unity.431 According to Begbie, the church 
found itself within this new situation which needed new answers.432 The Toronto 
Anglican Congress initiated a new motion.433 UMCA sought to join force with the 
Society for the Propagation of the Gospel (SPG). Some missionaries questioned it.434 
Kingsnorth gave a brief history to explain the need of the merger arguing that as many 
nations and churches in Africa were becoming self-governed, the mission was 
becoming irrelevant.435 Finally, the merger was realised in 1965 and the new mission 
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— the United Society of the Propagation of the Gospel (USPG) with a new emphasis 
(i.e., serving the whole world) – sprung up.436 The CMSA reconsidered the fate of its 
Africa policy control,437 and the anti-European attitude among their Christians in 
schools.438 At the meeting of Federal Council, the future of the CMSA in Tanzania 
was determined:  
 
[...] – for the first time in history of the Tanganyika Mission, CMSA 
missionary [will be] acting as a mission secretary in full-time capacity, 
and independent of Diocesan control, whilst maintaining due loyalty to 
the Diocesan Bishops and to the national church he [will be] seeking to 
serve.439  
 
But these were changes on strategy. The CMSA mentality would remain. Alfred 
Stanway, the bishop of the Diocese of Central Tanganyika, could not hide his anger 
against it: 
 
[...] – home base must get down to thinking out how they are to serve 
in the future and what kind of work they wish to offer because the new 
Bishops are going to look everywhere they can for help and they are 
likely to get all sorts of offers; from America and Canada and Europe, 
and CMSA will be left with just doing the old uninteresting missionary 
jobs.440 
 
The Bible Church Men Society (BCMS) tried to find possible ways of working 
together with SPG in the Diocese of Morogoro.  But it became impossible especially 
after SPG had merged with UMCA.441 BCMS maintained the diocese of Morogoro.442 
When the Diocese of Western Tanganyika was curved from the Diocese of Central 
Tanganyika in 1966, and Kahurananga had become the first bishop there, CMSA 
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challenged the BCMS to support sorely the new diocese.443 However, they did this for 
a very brief period of time and then relocated to Kenya.444 The CMSA continued to 
dominate in the diocese of Central Tanganyika. The dioceses of Victoria Nyanza, 
Morogoro and Western Tanganyika attracted aids from the American churches. 
 
By 1967, Nyerere had realised that the TANUs agenda of nationalisation could 
replace the idea of Africanisation. He presented his ideas at the TANUs Conference 
which was held at Arusha. The TANUs conference affirmed Ujamaa (i.e., family-
hood derived from ujamaa) its way forward. Both Stanway and Craig pointed out that 
the overarching feelings among church leaders were that the church too needed to 
follow the Ujamaa.445 But the Ujamaa goals drew a sharp line of division with 
Kenya‘s policies. Consequently, as Craig pointed out, there was political tension in 
East Africa.  As the result, the ambitions of the British‘s Colonial Government to 
formulate a Federation of East African States in Africans hands came to an end.446 
East African Airways collapsed. National airlines and universities were established. 
Banks ceased to use East Africa in titles.447 The church followed this nationalistic 
trend as well.448 It set plans of re-establishing theological college in Dar es Salaam.449 
Bishop Sepeku sought a prompt transfer of St. Cyprian Theological College from 
Rondo to Buguruni, Dar es Salaam so that it might form a link with the Department of 
Religious Studies of the newly established University of Dar es Salaam. Other bishops 
felt that Sepeku was becoming too political. But, Sepeku could not listen to them; he 
organised a committee which facilitated the transfer of the college.450 Eventually, 
Huddleston resigned in 1968 in favour of an African Bishop Hilary Chisonga. 
Huddleston founded, instead, the British Tanzania Society which encouraged British 
support for Tanzania.451 Yet, Huddleston‘s resignation created another tension. 
Bishop Soseleje opposed it. He said that Huddleston prepared him to be his successor. 
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He thus threatened to divide the diocese if the position was given to Chisonga.452 
Huddleston came back and tried to resolve it.453 On one hand, Huddleston needed the 
support of the archbishop of East Africa. On the other, the province too was at risk of 
breaking away into two and therefore the archbishop could not go to Masasi: 
 
The Archbishop was obviously very worried about the suggestion of 
the need for an African Archbishop and brought alternative proposals 
for two provinces ... these were unacceptable. It became obvious that 
every Bishop present was ready for the division of the province on the 
grounds of economy, time, money, and vastness of the area.454  
 
According to Ketto, the reasons for the division of the Province was not more on the 
basis of economy, time, money and the vastness of the area; it was on the fact that 
there had been a growing separation between the policies of Kenya and Tanzania.455 
Stanway pointed out more that the reason why Archbishop Beecher was worried was 
about the suggestion of having African archbishops while his pension would not 
commence until about eight months later.456 Stanway indicated nowhere about how 
these challenges were resolved. The press release of 3 June 1970 from the Church‘s 
Public Officer indicated that: 
 
The Final Synod of the Church of the Province of East Africa was held 
in Dodoma 2nd June 1970. The Archbishop of East Africa, the Most 
Rev. L. J. Beecher, officially dissolved the Province, making way for 
the creation of the new province of the Anglican dioceses of Tanzania, 
to be followed later by the forming of the Church of the Province of 
Kenya. After formally accepting the constitution of the new province 
the [Electoral College] met in the Cathedral of the Holy Spirit and 
elected the Rt. Rev. John Sepeku as the first Archbishop of the 
Province of Tanzania ... the Province of Tanzania will be inaugurated 
on 5th July 1970.457 
 
On the same date, the first synod of the province was instituted under the 
chairmanship of the archbishop-elect. Bishop Stanway of Central Tanganyika was 
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elected the first Dean and Bishop Chitemo of Morogoro as Treasurer of the new 
province.458 Other officers of the province who were elected during this first synod 
were the two secretaries: Mr. W. Lembo (representing the Province), Reverend Canon 
G. A. Chittleborough (representing the CMSA). There was no one to represent the 
USPG.459 There were also working panels appointed to deal with the special field of 
literature, liturgy and theology, and negotiations for church union.460 Each of these 
panels was to work in close association with the Church of the Province of Kenya 
especially in the matter of the church union.461  
 
5.3. Formation of the Church of the Province of Tanzania 
 
As planned, the province of Tanzania was inaugurated on 05 July 1970 in Dodoma. 
The province did not put a particular building for office saying that was not its first 
priority. In that case the office of the province was on the hands of the two secretaries 
and the archbishop. Wherever the secretaries and the archbishop were, there was the 
provincial office. According to Ramadhani, Archbishop Sepeku prioritised a united 
liturgy which would bring unity to the Anglicans in Tanzania.462 The church approved 
the use of the traditional liturgies (1662 BCP which had been used by the evangelicals 
and Zanzibar Rite which had been used by the Anglo-Catholics) as the liturgical 
committee continued to work on a united liturgy.463 It was also resolved that the East 
African liturgy, a copy of the liturgy of the Church of Uganda which was developed 
by the archbishop of Uganda after the Conference of All African Churches, would be 
applied in parallel to these others for the first five years.464 This liturgy was then 
developed into a full Eucharist liturgy in Kiswahili which was tested and used for the 
first time at the Lambeth Conference in 1978.465 The new liturgy was first introduced 
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in Tanzania in 1979 at the time when Sepeku was about to complete his ten year 
term.466 
 
Samuel Sepeku pointed out that the second priority of Archbishop Sepeku was 
reconciliation.467 In order to resolve the tension in Masasi and to give way for Bishop 
Chisonga to manage the diocese, Bishop Soseleje was transferred from Masasi to St. 
Mark‘s Theological College468 in Dar es Salaam where he became the college 
chaplain.469  Following the total collapse of the East African Community in 1977 and 
the Uganda‘s invasion of Tanzania in 1978, the church found itself in the ‗battle 
field‘. Tanzania accused Kenya‘s involvement on its conflict with Uganda.470 Since 
the Anglican Church was the strongest in Kenya, Nyerere sought the Tanzanian 
church to intervene.471 He therefore sent a delegation which was led by Archbishop 
Sepeku.472 The delegation met with leaders of the churches in Kenya.473 Kenya 
decided to take the position of a neutral witness as the conflict between Tanzania and 
Uganda continued.474 Following this conflict, political, social, economic and 
ecclesiastical integrations in East Africa worsened. Tanzanian priests who were 
pursuing their Diploma of Theology offered jointly between Makerere University and 
St. Mark‘s Theological College could not attend their studies because of a 
communication breakdown.475 The province had to establish another Diploma of 
Theology in collaboration with theological institutions in Kenya and Tanzania.476 
Archbishop Sepeku finished his term in 1979. He had witnessed many challenges as 
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well as progresses in the church. In 1980, Bishop Musa Kahurananga of the Diocese 
of Western Tanganyika was elected the second archbishop of Tanzania.477 While 
focusing on his main challenge (i.e., the head office of the province) — the 
government announced a ten years plan of moving the capital city from Dar es Salaam 
to Dodoma.478 Again the church had to follow this government‘s policy.479 
Archbishop Kahurananga bought a house in Dodoma which became a permanent 
office for the province.480 Kahurananga was the last archbishop of the first group of 
African bishops who were humble and united. He served for five years term only.481 
While he could have continued with his second term, he decided to give way to a 
‗new blood‘ in the province.482 He foresaw signs of time. There were a group of 
African bishops (which could be regarded as a second generation of African bishops) 
who were learned, but who held ‗a divided vision‘ of the church. These bishops were 
taking the leadership of the church vigorously.  
 
John Ramadhani succeeded Kahurananga at the very time when Nyerere had decided 
to step down. Ramadhani who held two degrees, one on education management and 
another on theology and who had been an officer in the Ministry of National 
Education, had been consecrated the second bishop of the Diocese of Zanzibar and 
Tanga after the retirement of Jumaa.483 Ramadhani put the main emphasis on the 
improvement of the liturgy and this was realised in 1995 when Tanzania became the 
second country in Africa to have its own Prayer Book. However, since this was a 
turning point from Nyerere‘s policies, there were many challenges which he 
experienced. The consequential challenges which he encountered included 
selfishness, traditional and tribal superiorities.484 For example, the use of the name 
Anglican Church of Tanzania was prohibited by Nyerere‘s government through John 
Samuel Malecela, the then Prime Minister of Tanzania and a member of Provincial 
Synod. Malecela alleged that it insinuated British rule in Tanzania while the country 
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was not a colony of Britain.485 The provincial synod of 1993 decided to reverse the 
earlier decision when Malecela was no longer a member of the synod.486 Therefore as 
from 1993, the Church of Province of Tanzania became the Anglican Church of 
Tanzania. This change of name involved a change of attitudes too. According to 
Craig, even the division of dioceses and consecration of new bishops reflected this 
change.487 For example, the Wagogo of the Diocese of Rift Valley called Bishop Alfa 
Mohamed from his See of Mount Kilimanjaro to lead them. The Diocese of Mount 
Kilimanjaro opposed it. The opposition could not work.  The diocese of Mount 
Kilimanjaro elected, instead, the Rev. Simon Makundi, a former Lutheran minister. 
Makundi came from among their own tribes. Mtingele said that this was the trend and 
the cause of conflicts in the dioceses of Victoria Nyanza, South West Tanganyika and 
Dar es Salaam.488 Other dioceses formed during Ramadhani‘s headship of the church 
were Kagera, Mara, Mpwapwa, Ruaha, Southern Highlands, Tabora, Shinyanga and 
Tanga. All these dioceses asked for a bishop from their own tribesmen.   
 
Archbishop Ramadhani retired in 2000 after he had also given the church a new 
image of incorporating theology and development. His successor Bishop Donald Leo 
Mtetemela of the Diocese of Ruaha, the fourth archbishop of the church, built on this 
theology and development. However, traditional and tribal differences which were 
still growing at a very alarming rate detracted his efforts. He called for an All Clergy 
Conference at Mzumbe in 2001 where more than 1, 800 clergy met and debated about 
these issues.489 Lugendo said that this was the first conference of its kind in Tanzania 
and the whole of East Africa.490 However, Lugendo‘s statement needed to be balanced 
with the fact that there were efforts of uniting the two traditions of the church during 
the process of the formation of the Province of East Africa. This effort of bringing 
closer African Christians of the two traditions made it necessary to call a conference 
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of similar kind and was accomplished at Morogoro in 1958.491 In this case, the 2001 
Mzumbe Conference could only be the first in terms of the attendance.  
 
Mtetemela faced two other challenges. He inherited a problem of handling two 
theological colleges which produced unaccredited Diplomas and Certificates which 
prevented Anglicans priests from qualifying for higher degrees. Although he failed to 
unite the two colleges, he seized the opportunity given by the government to establish 
higher learning institutions. In 2004, Mtetemela established St. Johns‘ University of 
Tanzania on a church site of Alliance (Mazengo) Secondary school in Dodoma which 
was given back to the church from the government.492  
 
The second challenge which Mtetemela faced was the issues of HIV and AIDS among 
Tanzanians and the ordination of same sex persons. Although the ordination of same 
sex persons was not a Tanzanian problem (it was practiced in the Protestant Episcopal 
Church of America — PECUSA), the PECUSA was the main sponsors of the 
programmes which were run by the church at the national level and many projects in 
the dioceses. In this case, the decision made by the PECUSA to marry and ordain 
same sex partners raised heated debate in Tanzania too. The House of Bishops 
released pastoral letters which had two aims.493 The first pastoral letter intended to 
request Tanzanians to take serious and careful measures against HIV and AIDS.494 
The intention of the second letter was to curb the insults which Tanzanians had laid on 
Anglicanism.495 The letter also informed the public that the church in Tanzania had 
dissolved its relationships with the PECUSA.  Unlike other Anglican Provinces in 
East Africa, the archbishop of the Anglican Church of Tanzania did not cease to 
become bishop of his diocese. He therefore becomes a ‗servant of two masters‘ (i.e., 
his own diocese as well as the province). Such structure of the church allowed 
diocesan agreements to take lead over against provincial decisions.    
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6. Religious Communities of the Church 
 
Both Blood and Anderson-Mosheard496 showed that from the inception of UMCA, 
there were various attempts to establish religious communities. Sister Mary-Stella 
stated that it was only the Community of Sacred Passion (CSP) which, after Bishop 
Frank Weston had started it in 19011 continued to serve in Tanzania.497 Kingsnorth 
noted that the CSP was a community of the learned and gifted women but who had 
failed to reconcile prayers and active life.498However, they were founders of many 
schools and dispensaries.499 Africans who attempted several times to join the 
community failed for two reasons. First, the CSP Sisters were too bound on 
institutional work.500 Second, the sisters could not adapt to African life in its full 
sense.501 President Nyerere utilised their skills in establishing and running schools. 502 
For example, after the nationalisation of schools, the government asked the sisters to 
run Korogwe and Loleza secondary schools for young women until after qualified 
Africans were ready to take over from them.503 Despite delays in their education, 
Anglican women in eastern and southern Tanzania would not have emerged as among 
the most learned if it was not through the work of the CSP Sisters.504 
 
The delay in the training of African women was not only on secular studies but also in 
the church ministry and religious life. For example, it was not until 1957 that the 
bishop of Masasi reported about the profession of three African novices.505 They were 
to become the founding sisters of Chama cha Mariamu Mbarikiwa wa Nazareti na 
Kalvari (CMM) – (Community of St. Mary of Nazareth and Calvary).506 According to 
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the CMM Sisters it was on the wisdom of Bishop Lucas that the CSP Sisters initiated 
an African community for women.507 In that case the CSP Sisters had to be their 
caretaker. Kingsnorth was optimistic that the CSPs attitudes and mentalities would be 
passed over to the CMM.508 Sister Hilda-Mary who belonged to the first generation of 
the CMM Sisters was ousted from the community after a long debate about her health 
problems.509 Facing the challenge, Archbishop Sepeku professed Hilda-Marry at St. 
Mark‘s Theological College in 1982.510 Sister Hilda-Mary became the founding Sister 
of a new community namely the Community of Saint Mary of Calvary (CSMC). From 
the day it was founded, the CSMC attracted no new member.511 According to Sister 
Helena, even though the CMM associated itself with the UMCA dioceses, Bishop 
Musa Kahurananga of the Diocese of Western Tanganyika and Rusibamaila of the 
Diocese of Victoria Nyanza asked for branches in their diocese for the purpose of 
motivating young women in these dioceses to establish religious communities.512 
Sister Martha said that Bishop Gerald Mpango of Western Tanganyika and John 
Changae of Victoria Nyanza ignored the efforts of their predecessors — Kahurananga 
and Rusibamaila respectively.513 Besides Tanzania, the CMM community had houses 
in Zambia and had continued to hold a distinguished position in the church in 
Tanzania.514  Their Mother Superior was a member of the provincial synod since 
1970.515 The process of Africanisation in Tanzania enabled the CMM Sisters to 
challenge the CSP.516 The fact that there were no new novices coming in from 
Europe, CSP had to withdraw and gave way for the growth of the CMM.517  
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There were several attempts to establish a community for the men as well. For 
example, the Community of St. Johns of the Gospel had a priory at Mkuzi in Tanga. 
The priory was closed because there were no Africans joining it. 518 It was not until 
1970s that the Society of St. Francis of Assisi which was strongly connected with the 
essence of Ujamaa was established in Dar es Salaam.519 But with the fall of Ujamaa, 
the society closed its houses too. It can thus strongly argued that although Sister 
Hilda-Mary continued with her CSMCs vows, the CMM was the only strong religious 
community in existance in the Anglican Church of Tanzania. There was no written 
document about the CMM and therefore very few Anglicans knew about this 
community. 
 
7. Sodalities of the Anglican Church of Tanzania 
 
7.1. Mothers Union (MU) 
 
The third Conference of Mothers Union (MU commonly known in Kiswahili as 
UMAKI – Umoja wa Mama wa Kikristo) of the Church of Province of East Africa 
was held at Msalato in Dodoma from 14 to 20 August 1969.520  This conference was 
the last of its kind and it became the first to institute the MU as an office in the 
Church of Province of Tanzania. Whereas there was no mention of the MU in the 
constitution of the Church of the Province of East Africa,521 and that even the synod 
of the church was exclusively dominated by men,522 the MU could not be left out in 
the constitution of the Province of Tanzania.523 When the Church of the Province in 
Tanzania was found in 1970, the MU had already been functioning in Tanzania for 
thirty eight years and yet not a single diocese had African women as members of its 
synod.524  
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There was no recorded academic work regarding Mothers Union in Tanzania. 
Available sources were some diploma and certificate projects conducted by students 
from St. Mark‘s and St. Philips Theological Colleges. These projects were used in this 
discussion as show case that although there was no recorded material about the MU, it 
had brought together married Anglican women from parishes, deaneries, 
archdeaconries and dioceses to pray, read scriptures and discuss issues related to the 
church‘s marriages. Isaya J. Mugaragu, for example, pointed out that bringing 
together married women was an important aspect of the MU through which both the 
church and state had benefited in Tanzania.525 Devota Lupaa hinted at the fact that 
even though the MU had grown in numbers and had assisted women to gain a position 
in the church meetings, it had not been able to rescue Anglican women from gender 
imbalances and sexual harassments.526 Anna Challoh pointed out that this depended 
on the ‗type‘ of a woman herself.527 Prichard indicated that this was born out of the 
missions set up which gave women no say against men.528 Ngayaula identified several 
issues which she believed could be dealt by the MU for the better lives to Anglican 
Women in Tanzania.529 Nyalaula, for example, showed that the MU could initiate 
programs which could curb challenges facing young girls in secondary schools.530 
Among the pride of the MU was its Training Centre at Mtumba in Dodoma where 
courses such as teaching, hotel management, cookery, and secretarial work are offered 
to women. However, at the level of dioceses and parishes the MU had been very rigid 
to change some of their rules and, as a result, it became irrelevant to many young 
women. Perhaps more research might help to indicate the need for change and 
accommodate young women.  
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7.2. Tanzanian Youth Organisation (TAYO) 
 
So far the only written document about the TAYO was their constitution which states 
that it was found to bridge the gap between childhood and adulthood, and to foster 
young Anglican in Tanzania so that they may became mature Christian parents.531 
Mnkai noted that, although TAYOs specific objectives were clearly stated in the 
constitution, very few among the youth of the church knew what it was all about.532 
Even though there was no study which has been conducted about the effectiveness of 
the TAYO, but with the growing consciousness of gospel music, and the decline of 
traditional dances, many young people identified it with the church choirs most of 
which were gospel music groups.533  
 
The establishment of Tanzania Christian Students Fellowship (TCSF commonly 
known in Kiswahili as UKWATA (Umoja wa Kikristo wa Wanafunzi Tanzania) 
which after its founding in 1969 took over youth activities of all the church members 
of Christian Council of Tanzania in schools, was yet another challenge to the TAYO. 
According to Daffa, many young Anglicans in secondary schools felt at ease with the 
TCSF.534 The challenge, according to Daffa, was that many branches of the TCSF 
*B104*were influenced by the Pentecostal movement and therefore those who felt 
uncomfortable with such movement, found it hard to join.535 Mnkai felt that the more 
notable critical challenge was about the young Anglicans who had never joined 
secondary schools.536 They found themselves side-lined by those from schools.537 I 
argued therefore that as far as the youth in the Anglican Church of Tanzania was 
concerned, there was no any effective ministry which solidify and fostered Anglican 
youth. Similarly, there was no any meaningful bridge between child-hood to youth-
hood. There was a gap between those young women who emerged from the TAYO 
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and who could be directly connected to UMAKI but such bridge had not been 
established. The situation was even more unclear as to how a young man who 
emerged from the TAYO would go to which group after maturity. So far as men‘s 
ministry was concerned, there was no any sodality which dealt specifically with men 
in the church. More research which would highlight why the church was ineffective 
on youth, women and men‘s ministries was needed. 
 
8. Chapter Summary 
 
In this chapter, I presented several factors which influenced the formation of the 
Anglican Church in Tanzania. These factors included the ideologies of the two 
missions of the Church of England which worked in Tanzania. I described how the 
ideologies of the two missions affected their missionary enterprises. It emerged from 
the discussion that the missions never attempted to call their African members 
Anglicans. The followers of the UMCA regarded either as the UMCA or the High 
Church Christians. The followers who belonged to CMSA were identified either as 
the CMSA or the Low Church Christians. Whereas this could be regarded as a way of 
responding to the call for the missions to plant a church different from the Anglican 
Church as known to them, because these organisations were not churches, I argued 
that it raised identity complex to the African Anglicans. As a result, when Tanganyika 
and Zanzibar were becoming independent and the church was becoming more 
African, these Christians could not know the name of their denomination. This 
identity crisis was strengthened more when Tanzania declared Ujamaa its policy. The 
use of the name Anglican was forbidden and the church became the church of the 
province of Tanzania. The discussion in chapters three, four and five in this study 
highlighted this too. 
 
The discussion also focused on the missions‘ relation with the government, the people 
of other Christian denomination as well as people of other faiths. It emerged from 
these discussions that while the missions had relatively good relations with the 
colonial government, Muslims and non-Roman Catholic Christian denominations, it 
had some frictions with the Roman Catholic‘s Salvatorians in Masasi. Such 
misunderstandings were significant especially if the close relationship in theology 
between Anglo-Catholicism and Roman Catholicism was regarded.  I argued that the 
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misunderstanding was caused by the changing relationship between the government 
and the UMCA towards independence. The British government was giving way to 
Africans and thus the Salvatorians wanted to seize that opportunity to gain more 
members. I described the missions‘ relationship to each other and the ethnic 
communities. A major finding which emerged from this discussion was that the two 
groups of identification (i.e., the waungwana and the washenzi) developed when the 
missions continued to receive converts from indigenous people. The waungwana were 
proud of being more civilised while the washenzi regarded the waungwana as people 
who had lost their African identity.  These differences were supressed by the 
movement of nationalism pioneered by Tanganyika African National Union (TANU). 
The analysis in chapter three described the significance of this movement of 
nationalism to Tanganyikans.  
 
Finally, I have briefly analysed the sodalities of the church as well as religious 
communities. My findings regarding sodalities of the church were as follows. First, 
the history of both the MU and the TAYO was not yet recorded. Second, there was no 
effective ministry to men and children. Third, there was no bridge between childhood 
and youth-hood.  Furthermore, the church did not establish a bridge between young 
women who emerged from TAYO and between young men from TAYO and men of 
the church. Finally, there was no sodality for men. Similarly, there was no religious 
community for men whereas CMM established itself as the only women‘s religious 
community.  The church‘s efforts to establish a religious community for men has not 
been successful. Whereas the reasons for this failure was not very clear, there was a 
need to investigate more to find out causes and through which, those men who were 
interested to live in religious communities may establish their religious community as 
well. Throughout the discussion, it became evident that the church had been changing 
following new developments in the economic, social and political life of the people. 
Following these changes, three main periods of changes in the church could be 
identified: The colonial church (pre-Ujamaa church), the Ujamaa church and the post-
Ujamaa church. These were the main phases of the church upon which the discussions 
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The purpose of chapter two is to give an overview analysis of the changes which ‗the 
Anglican Church in Tanzania‘ went through from the years 1955 to 2005. Among the 
issues I highlighted in the analysis of chapter two were the struggle and granting of 
independence for Tanganyika and Zanzibar, the union between Zanzibar and 
Tanganyika, and the declaration that the United Government would follow the policy 
of Ujamaa na Kujitegemea. Neil cited a statement according to which ‗the church‘ 
should be independent from political power, but in actual fact, whatever took place in 
the corridors of power inevitably influenced the life of ‗the church‘.538  
 
In view of this, this present chapter discusses the reaction of ‗the Anglican Church in 
Tanzania‘ to the changes made by the political authority and the responses of the 
government to these reactions of ‗the church‘. In order to achieve this end I have 
divided it into the following sections: The missions‘ reactions to the struggle for the 
political independence of Tanganyika and Zanzibar, the impact of the independence 
of Tanganyika and Zanzibar on the Anglican missions and the responses of the 
missions to the Arusha Declaration. Although the period under review was from 1955 
to 1968, for the sake of clarity, the discussion referred to some activities that took 
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2. The Struggle for Independence and its Impact on Missions 
 
2.1. The Missions Reaction to the Struggle for Independence and the 
Independence of Tanganyika 
 
John Ketto studied with Julius K. Nyerere and Oscar D. Kambona in Edinburgh in the 
early 1950s.539 In his interview, Ketto said that some Anglican missionaries in the 
United Kingdom asked Nyerere (the student) to speak about Tanganyika. He added 
that as a result, Nyerere used most of his time to study the role of British rule in 
Tanganyika. He compared different styles of colonial domination in different 
countries in the world with that of the rule of the British in his own country. Ketto 
also said that Nyerere was convinced that it was possible for Tanganyika to gain 
independence within a few years. Ketto concluded that it was from this background 
that Nyerere concentrated more on politics. As a result of this, upon his return to 
Tanganyika from Edinburgh, Nyerere influenced a group of leaders from the 
Tanganyika African Association (TAA) – the trade unionists party.540 However, as 
Archbishop Ramadhani and Graeme Watson had observed, the political consciousness 
in Tanganyika was brought about by those who fought in World War II.541 Agreeing 
with Watson and Ramadhani on the one hand, and Ketto on the other, Samuel Sepeku, 
understood Nyerere as an activist who, after he had understood the reasons for 
Tanganyika being under British rule had seen the possibility of becoming an 
independent nation, he encouraged other people in Tanganyika to campaign for its 
independence from Great Britain.542  
 
Cordell showed that at several points, Africans in Tanganyika (including prominent 
Anglicans such as John Rupia, John Ketto, Job Malecela Lusinde, Michael Kamaliza 
and Oscar Kambona) had said that the Europeans were trying to hold them back and 
that their rights were also pulled out from among them.543 Therefore, it became easy 
                                                 
539 John Ketto, interview conducted by Maimbo W. F.  Mndolwa on 14 May 2011 at Korogwe. 
540 Ketto, same interview. 
541 John Ramadhani, interview conducted by Maimbo W.F Mndolwa on 16 May 2011 in Dar es 
Salaam. 
542 Samuel Maumba Sepeku, interview conducted by Maimbo W. F. Mndolwa on 07 June 2011 in Dar 
es Salaam. 
543 CMSA/MLMSS6040/65/3/Annual Letter from Ven. Archdeacon O. T. Cordell, CMS Tanganyika. 
Kambona, for example, resigned from teaching after he had led a student protest against the 
government in 1954. Cf. ‗Oscar Kambona: Minister of  External Affairs and Defence‘ in  Amrit 
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for Nyerere to catch the feelings of such people. Ketto argued that it was not until 
after Nyerere had returned from Edinburgh that these Africans were able to come up 
with a strategy. They decided to put their ‗religions on the back plate‘ and instead put 
all their energies into achieving political independence. On 07 July 1954 they 
dissolved the workers‘ TAA to form a political party which they named the 
Tanganyika African National Union (TANU). 544 Two African Anglicans, Kambona 
and Rupia, became general secretary and treasurer of the party respectively. While 
Kambona used his personal relationships with some missionaries to attract the 
attention of the missions, Rupia used his business links with the missions‘ authorities 
to support the Party. The TANU placed nationalism as its main agenda and because of 
crippling poverty in the country, its agenda gained strength and it became a threat not 
only to the colonial government, but also to the missions. The colonial government 
forced Nyerere to decide between teaching and politics and he chose the latter.545 
Nyerere‘s choice strengthened the TANU. The government was caught between the 
TANUs zest for independence and its own plans and thus it sought instead the 
assistance of the Secretary of State for the Colonies who on 15 October 1954 had to 
clarify the role of the British in their rule of Tanganyika: 
 
[…] – to continue to administer the territory in accordance with the 
terms of the Trusteeship Agreement until the ultimate goal of self-
government has been reached ... Her Majesty‘s Government attach 
importance, in interests of the inhabitants of Tanganyika, to the 
maintenance and promotion of British traditions and British connection 
with the territory. ... Her Majesty‘s Government interpret the 
Trusteeship Agreement and Article 76 of the United Nations Charter as 
imposing on the Administering Authority an obligation to provide for 
the full participation of all sections of the population, irrespective of 
race or origin, in the progressive development of political institutions 
and in the economic and social development of the territory.546  
 
According to Ketto, Africans in Tanganyika noticed that the statements from 
Westminster were short on deadlines.547 In other words, the colonial government 
                                                                                                                                            
Wilson, US Foreign Policy and Revolution: The Creation of Tanzania, London: Pluto Press, 1989, p. 
167 
544 Ketto, same interview. 
545 Madaraka Nyerere, ‗A short biography of Julius Nyerere‘ in Chambi Chachage (eds.), Africa‟s 
Liberation: The Legacy of Nyerere, Kamapala: Fahamu Press, 2010, p. xvi. 
546 T. J. Lennard, How Tanganyika is Governed, Dar es Salaam, Nairobi and Kampala: The Eagle 
Press, 1954, pp. 10-11. 
547 Ketto, same interview. 
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stated nowhere when it would grant independence to Tanganyika. The leadership of 
the TANU knew that this was a technique of the British to delay the granting of 
independence. Therefore, they put more pressure through some members of the 
Government‘s Legislative Council (LC), the leadership of the missions and the young 
people.548 The LC resolved that in order to bring a sense of national pride, some 
Africans should be included in the leadership as a way towards internal self-rule. In 
February 1955, ten Africans (six of them being Anglicans) were made members of the 
Legislative Council.549 On 01 July 1955, another African christened Dunstan Omari, 
son of the Reverend Father Alfred Omari of UMCA, was appointed first African 
District Commissioner.550 According to Ketto, it was from these seven men that the 
colonial government‘s confidential information slipped easily to the leadership of the 
TANU.551 The Swahili coffee bars where they played bao552 became centres for the 
exchange of information, planning and the reorganisation of their strategies for 
‗attacking‘ the government. As a result, the number of customers of these Swahili 
coffee bars increased and the TANU grew to a membership of many thousands.553  
 
While a greater number of missionaries favoured the TANU, few other missionaries 
and the government‘s officials were surprised by its rapid growth, whereby in a 
comparatively short space of time its membership rose to number many thousands.554 
In this regard, Blood‘s statement that the missionaries were not hesitant on grounds 
that the TANU was led by a Roman Catholic –Julius K. Nyerere,555 had to be 
balanced by the fact that some of the missionaries were not happy with the mass 
movement for nationalism motivated by the TANU. Bishop Mark Way‘s plea 
illustrated this fact when he said: 
 
Attention must be drawn: The great increase in political consciousness 
among the comparatively educated, often with an anti-European tinge 
                                                 
548 Ketto, same interview. 
549 Government Publications Relating to Africa in Microform Website. Government Publications 
Relating to Tanganyika, 1919-1961. Publication no. R96996. 
<http://www.microform.co.uk/guides/R96996.pdf/>. [Accessed 26 August 2011] 
550 A. G. Blood, The History of Universities‟ Mission to Central Africa, Vol .III: 1933-1957, London: 
UMCA, 1962, p. 233. 
551 Ketto, same interview. 
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553 Ketto, same interview. 
554  R. T. Jourdan, ‗The Church in Tanganyika‘, in CMS Outlook 1956, p. 83. 
555 A. G. Blood, ‗Supplement‘ in the History of the Universities‟ Mission to Central Africa”, 1957-
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owing to the domination of T.A.N.U; the nationalist party. This may be 
the underlying cause of some dissatisfaction among students which we 
have been experiencing, covert at St. Joseph, covert at St. Luke‘s 
Nursing School.556  
 
The Africans expected support from their bishop in their struggle for national 
independence.  However, Bishop Mark could not see why the paternalism which his 
mission and the colonial government had established in Tanganyika should be 
abandoned as quickly as the TANU wished.557 His attitude provoked anger from 
among the Africans. As a result, they forced him to resign from the office of the 
diocesan bishop.558 His resignation left the diocese of Masasi without episcopal 
leadership for nearly two years.  In view of this, the Reverend Father Neil Russell, a 
UMCAs missionary in the Diocese of Zanzibar warned the missions saying: 
 
There would seem to be three possible approaches for the Europeans to 
this nationalism: to ignore it which is unrealistic, rude and asking for 
trouble; to stamp it out which might appear successful for a time, so 
responsible to the territory; and to transform it from an exclusive 
movement to an inclusive one giving fair opportunity to all races to 
bring their skills and insights to the service of the common good and 
the glory of God, while acknowledging, the overwhelming 
preponderances of Africans.559 
 
Russell‘s article was received by the General Secretary of the UMCA with some 
hesitation on grounds that it could strengthen the TANU and hence it was never 
formally published.560 In their reports for 1957, the UMCA bishops decided to be 
unspecific about the challenge posed by the TANU.561 Yet, with similar views as that 
of Russell, few months earlier, the CMSA could state that: 
 
Let it be said frankly that nationalism may be not only an essential 
phase in the historical development of the country, but also a good 
thing in itself, if it stimulates  a proper pride and patriotic feeling in 
regard to one‘s national inheritance. The Church must surely recognize 
this spirit and carefully adapt its policies to new ways of thinking, 
                                                 
556 RHL/UMCA-USPG/The Church is There: On Returning from Lambeth Conference the Bishops 
Report from East and Central Africa (UMCA Review of 1958),  May 1959, p. 36 
557 RHL/UMCA-USPG/The Church is There, May 1959, p. 36. 
558 RHL/UMCA-USPG/The Church is There,  May 1959, p. 36 
559 RHL/UMCA-USPG/SF46B/Neil Russell, UMCA Africa and Christians, an Article for publication. 
560 ACT/DZ/Korogwe/Neil Russell papers. 
561 G. W. Bloomfield, ‗Foreword‘ in The Church is There, p. 3. 
91 
 
while setting its face against racialism and other distractive attitudes on 
which side they appear.562 
 
This understanding enabled the CMSA to come up with a thoughtful strategy: 
 
There have been Election in most of provinces and we are due to have 
one in this province in February. Everybody has the right to vote for 
one European, one African and one Indian and whoever has African 
support goes in without any question. While in England I saw Lennox 
Boyd, the Secretary of State for Colonies, and he ventured the opinion 
that I should let Dr. Hannah [a CMSA missionary doctor] stand ... and 
the Africans would give us a lot of support for a better deal.563 
 
While it might be a coincidence that the idea of giving equal opportunities to all 
ethnic groups which Russell had raised, was also held by the Secretary of State for the 
Colonies, the reality that the missionaries were encouraged to contest election 
illustrated the strong  link between Westminster and the colonial church. However, 
even though Africans encouraged Hannah to contest the elections, there were CMSA 
conditions to comply: 
 
[…] – the Missionary shall make it clear that he was offering his 
service to the community to help in an important political experiment 
and that his would be that  of a ‗cross-bencher‘… he should make it 
very clear that there was no question whatever of creating a ‗church‘ 
party or a ―Christian‘ party … [in which case] he must stand as an 
‗Independent‘ and take the Cross-bench attitude judging every issue on 
its merits and never in terms of its advantage or disadvantage for a 
political party.564  
 
Finally, while the reasons for Hannah not taking part in the elections were never 
given, the African members of the church – Job Lusinde, John Ketto, Michael 
Kamaliza, and Oscar Kambona  –  contested and they were elected.565 Fourteen seats 
of the Legislative Council were won by the TANU.566 Seven of these seats were held 
by Anglicans.567 The missions held a celebration to congratulate its members not only 
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for their victory, but also as a victory for Christ.568 In March 1959, the government 
gave five of its state ministries to TANU.569 According to Briggs, the results of the 
election proved to the British that, despite the United Nation‘s (UN) twenty-five year 
period estimates, there should be new efforts towards the granting of Tanganyika‘s 
independence by the Westminster.570 In this, a new ‗road map‘ towards independence 
had to be determined:571 
 
On December 15th [1959], His excellence the Governor announced in 
the Legislature Council that Her Majesty‘s Government, the Executive 
Government, will be reformed after the General Election which had 
agreed that, provided there were no outward developments, the 
Executive Government will be reformed after the General Election  
which had previously been announced to take place in September 1960 
on the basis of an unofficial majority; a way that the number of 
Ministers selected from among the people of the territory will be 
greater than the number of ministers who are public officers.572 
 
The Provost of St. Alban‘s Church in Dar es Salaam who was present when the 
Governor made this announcement noted that: ―This [was] the first of the Countries in 
East and Central Africa to reach representative and responsible government for all 
races and it was a great occasion.‖573 
 
Mihangwa presented a reason for the missionaries to rejoice at this success that it 
challenged the plan of the colonial government.574 According to him, the British were 
determined to conduct this kind of election so that at the end they might institute a 
Federation of East African States.575 Whether with knowledge of the government‘s 
intentions or not, the synod of the Diocese of South West Tanganyika unanimously 
passed a resolution of sympathy with the TANUs aim for self-rule.576 However, the 
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synod‘s resolution was against the wishes of supporters of the mission ‗back home.‘ 
In this regard, the bishop had to defend the position held by his synod: 
 
[…] – it may be thought strange that such a debate and such a 
resolution were found necessary. But it was so on two grounds. There 
is always an element … which says that ‗religion is religion and 
politics is politics‘ and that the two have nothing to do with each other. 
No doubt it is this which has led some of the young men at Makerere 
[University] to abandon religion altogether in favour of politics, as 
being more relevant to the world in which they live. It is a matter for 
thanksgiving that we were able to be unanimous in our synod in our 
belief that our Christ is Lord of all life. Secondly, some of the older 
clergy and others have lived all their lives under European rule, both in 
[‗church‘] and in state; and they do not take kindly to the thought of 
being ruled by members of their own race. The day of paternalism is 
over... 577 
 
Ketto established a reason why the Diocese of South West Tanganyika was more 
politically conscious than the other dioceses. According to him, the diocese had high 
hopes for Oscar Kambona whose education it sponsored.578  Kambona, who was 
among the reliable members of the diocese, a son of the Reverend Father Daudi 
Kambona – the UMCA‘s priest in the Diocese of South West Tanganyika (DSWT) – 
was one of the TANUs top leaders.579 According to Mwafute, being a son of a priest, 
he kept contact not only with the church whenever he was needed,580 but, as Smith 
puts it, he also kept contact with his extended family.581 Although the government 
forbid its employees from supporting the TANU, as the days moved towards 
independence, a large number of the missions‘ members served both the government 
and the TANU.582 Despite such representation by the missions in the government and 
the TANU, the British media‘s reports about what was happening in Tanganyika and 
in other African countries did not favour change.583 Again, it was the bishop of the 
DSWT who would challenge these misconceptions: 
 
[…] – it is impossible to understand modern Tanganyika without 
knowing its political background, but it is important to emphasize that 
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the outset of the kingdom of God goes on whatever happens in the 
world. That the work may be made easier or more difficult by political 
events, but it cannot be controlled by them for God is the Lord – and 
not the servant of history. The church is so far as it is being the church, 
is in fact continually influencing those political events, but its primary 
duty, as the whole emphasis of the new testament shows, is to spread  
the Gospel and to train  its members to be citizens of heaven. We must 
neither stand aloof from politics, nor becomes so absorbed in them as 
to forget the things of God. Politics like any other aspects of the life of 
the nation must be baptized into God …584 
 
In view of these words of the bishop of the DSWT, the criticisms of the Muslims that 
the Roman Catholic Church was behind the independence of Tanganyika and that 
Nyerere led the country on the behest of his church,585 missed this historical fact. The 
Anglican missionary bishops, as reflected in the words of the bishop of the DSWT, 
influenced the political events in the country.586 In this case, the church which could 
seek to manipulate Nyerere‘s leadership of the country under its own order could be 
the Anglican Church and not the Roman Catholic Church. However, The Anglican 
missionaries did not overwhelm Nyerere for two reasons. First, the missionaries were 
warned about the risks of extending the type of the church known to them at 
home.587The second was explained in the analysis which follows in this chapter. 
These historical facts also challenged Ludwig‘s statement that ‗the Anglican Church‘ 
had very little contribution in the struggle for independence in Tanganyika if 
compared to the Lutherans and the Roman Catholics.588 His conclusion that ‗the 
Anglican Church‘ delayed the consecration of Africans compared to the two other 
churches, need to be balanced by the fact that Anglicans had Yohana Omari its first 
African bishop as early as 1955.  This was three years before Stephano Mushi had 
become the president of ‗the Lutheran Church‘ (1958) and was five years before he 
became its bishop (1960).589 
 
As I have pointed out in chapter two of this thesis, the authority of the missions was 
closely linked with that of the government. Hence, when the government decided to 
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give way to Africans ruling themselves, the missions soon followed the same trend. 
This is the reason why the bishops acclaimed the plans for self-rule in Tanganyika 
despite the misrepresentation on the part of the media during the spring of 1960 when 
the Office for the Colonies at Westminster publicised its plans.590 The result of the 
plan from Westminster was the calling of a General Election in 1960.591 Nyerere was 
elected the Chief Minister of the internal self-government of Tanganyika. The bishop 
of the DSWT rejoiced at this new development: 
 
In 1960, then has been a year of great advance in Tanganyika. In the 
first general election every seat except one was won by TANU, the 
National Party and [on 2 September1960]592 Mr. Nyerere was 
established as Chief Minister in a Cabinet which included Mr. O. 
Kambona, son of Fr. Daudi Kambona our priest, as Minister of 
Education.593 
 
The missions honoured the Chief Minister and the Governor of Tanganyika during the 
inauguration service of the Church of the Province of East Africa and at the 
consecration of Trevor Huddleston for the Masasi episcopacy in 1960.594 Chief 
Minister Nyerere invited the bishop of Masasi to a garden party at his house. 
Nyerere‘s intention was to give Huddleston an opportunity to meet some of his 
colleagues and some of the wider community in Dar es Salaam so that he would 
support the TANU.595 It was due to this meeting that Huddleston‘s contribution to the 
political changes that would take place in Tanganyika a few years later was to be 
understood.596 
 
In his interview, Ketto said that on 01 May 1961 the government changed the title 
‗chief minister‘ to ‗prime minister‘.597 Due to this change, Nyerere became the Prime 
Minister of Tanganyika from 01 May 1961.598 These occasions preceded the granting 
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of independence which, at the stroke of midnight on 09 December 1961, the country 
attained its independence with a celebration full of Africanised texture and religious 
accompaniment.599 Even though Bishop Yohana Omari was not required by law to lay 
hands on the Prime Minister Nyerere, the bishop represented the presence of the 
African Anglicana in Tanganyika, and in this offered a word of prayer for Nyerere, 
the Prime Minister.600 Being the only ‗protestant‘ African bishop in the country, 
Omari also represented the Christian Council of Tanganyika. With him were the 
Roman Catholics represented by Cardinal Lugambwa and the Muslims by a Muslim 
Shekh.601  
 
In spite of enjoying only a few hours‘ sleep, thousands of people managed to get to 
church to receive the Holy Eucharist in the morning through which the uhuru602 
celebrations were concluded by a Pontifical High Mass at St. Alban‘s Church.603 
According to Ketto, in order to accommodate the essence of the independence in both 
the church and the state, it was announced in the service that the name of the diocese 
of Zanzibar would be changed to become the diocese of Zanzibar and Dar es Salaam.   
 
Following the formation of the Church of the Province of East Africa and the granting 
of independence to Tanganyika, the UMCA altered the name of its Bulletin: The 
UMCA Review to the Review of the Work. Civil servants also reconsidered their fate. 
Even though, for example, ―most of the English civil servants wanted to stay on … 
but it [was] by no means clear to them whether they [could] or should stay.‖604 It was 
out of these uncertainties that the uhuru church service also became a closing service 
of St. Luke‘s Hospital and a farewell to Dr. Mary Gibbons who had been a personal 
friend to the wives of the Governors, member of Legislative Council, a UMCA doctor 
of the hospital, and founder of Tanganyika Christian Medical Board.605 Just as the 
resignation of Gibbons was due to the swiftness of the British authorities in the 
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granting of uhuru, other missionaries were also surprised to see how quickly 
Westminster granted uhuru to the people of Tanganyika:  
 
It is tempting to try to assess the reasons for the rapidity with which Tanganyika has 
attained its status as an independent country. It was only in 1955 that a visiting 
mission of the United Nations [UN] estimated that 25 years would be needed before 
Tanganyika was ready for self-government, and at the time many people regarded the 
estimate as an optimistic one. And now, after only six years, what was regarded as 
barely possible within a quarter of a century has already been achieved.606 
 
I extrapolated two main points from these mixed feelings among the missionaries. 
First, it pointed to the fact that while the missionary bishops were aware of what was 
happening, they did not communicate this information to the other members of the 
missions. Second, it could also be the case that this information was spread among the 
missionaries but some missionaries thought the uhuru would be granted at some time 
in the distant future. This factor was also highlighted by Briggs who suggested that 
there were two reasons why uhuru was granted in six years and not the twenty-five 
year period suggested by the team from the UN. First, it was certainly the way in 
which the hierarchy of the TANU had taught their followers to toe the party lines. 
Second, with the rapid strides towards uhuru being made following the appointment 
of Sir Richard Turnbull as Governor of Tanganyika, there must also had been some 
form of mutual confidence that sprang up between the Governor and Julius K. 
Nyerere. The report from the Provost of Dar es Salaam sounded similar to Briggs‘ 
conclusions:  
 
The fact that this was reached without violence of any kind and in spirit of good-will 
and unity speaks very highly for the African leaders, many of whom are Christians, 
and above all it is due to the good sense and political acumen of Mr. Julius Nyerere, 
the nationalist leader, who is keen practicing Roman Catholic. Asian and European 
non-officials have co-operated with him, and enough cannot be said in praise of the 
officers of the colonial service who have guided the freedom movement so justly and 
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so wisely.607 Indeed, Nyerere and Turnbull had mutually put the interests of all the 
ethnic groups present in Tanganyika upfront for the betterment of all. However, 
putting the interests of all ethnic groups ahead of the majority of black Africans who 
felt that their rights in particular had been previously maligned would later create 
something of a challenge.608 Carter put this challenge statistically: 
 
At the time of internal self-government on 15 May 1961 all Permanent 
Secretaries, all Provincial Commissioners, 55 out of 57 District 
Commissioners, all class II officers in government service, and 248 out 
of 264 class III officers were British. Out of 75 senior and middle-
ranking officers in the Treasury in September 1961 only two were 
Africans. At Independence only 17 per cent of middle-and higher-level 
posts in government were occupied by Tanzanians and out of 630 
graduate teachers in secondary schools only 20 percent were African 
graduates.609 
 
Nevertheless, Nyerere had no intention of changing the discrepancies because by 
doing so would not only raise more ethnic challenges, 610 but it would also mean 
disrespecting the contributions of the missionaries and people of other ethnic 
backgrounds in the struggle for the uhuru.611 In this case, Nyerere‘s thoughts and 
practice for the uhuru was that, regardless of the ethnic background of Tanganyikans, 
all should benefit from the ‗fruits‘ of the uhuru. According to Mihangwa, this was not 
the position held by his colleagues.612 The bishop of Zanzibar predicted that these 
different understandings would provoke conflict among the leaders of the TANU.613 It 
did not take long for this to transpire: 
 
Yakaanza malumbano ndani ya Halmashuari Kuu [NEC] ya Chama 
Tawala ... (TANU), kwamba Nyerere alikuwa anairudisha Tanganyika 
katika enzi za ukoloni, na hivyo kwamba “Uhuru” haukuwa na maana 
kwa Watanganyika kwa kushindwa kwake kuwapa vyeo Waafrika. – 
Consequently there was grave distrust against Nyerere among 
members of National Executive Council of the Ruling Party … 
(TANU) who assumed that Nyerere intended to extend colonialism and 
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who argued strongly that without africanisation the uhuru was 
meaningless.614  
 
The expectations of many members of the National Executive Council of the TANU 
were that Africans would be offered high positions in the government services soon 
after independence. But, as I said earlier, Nyerere did not prefer the policy of 
Africanisation which would quickly ensure the replacement of all Europeans and 
Indians in government service by Africans. Instead, he preferred to link Africanisation 
with the non-racial movement which brought the TANU popularity and finally 
internal self-rule.615 The disagreement between Nyerere and the other leaders of the 
TANU drove him to resign the office of Prime Minister on 22 January 1962 in favour 
of Rashid Mfaume Kawawa.616 Kawawa was a Muslim from the Masasi area. Perhaps 
because of his religious background, Kawawa‘s appointment to the office in less than 
two months after the uhuru shocked the missionaries.617 
 
Wamishenari walihamaki sana tena wengine wakaapa kwamba 
wangelijua wasingemsaidia Nyerere kupigania uhuru maana waliona 
sasa nchi itashikwa na Waislamu kwa kuwa Mwislamu mwenzao 
amewekwa kuwa Waziri Mkuu. The missionaries were anxious that the 
Muslims would use the opportunity of having a Muslim Prime Minister 
as a get way to taking over the leadership of the country. Other 
missionaries complained that their support of Nyerere for attaining the 
uhuru was becoming worthless.618 
 
 However, despite his favour for the Africanisation of government services, Kawawa 
had spoken kindly of the work of the church in the country.619 Oscar Kambona who 
was liked by the missionaries, and who believed that he could be the Prime Minister, 
became the new minister of home affairs, replacing George Kahama.620  
 
The internal self-government of Tanganyika assigned Kawawa and Kambona to 
Africanise the civil service.621As a result, Dustan Omari was called back from his 
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615 CTL/Julius K. Nyerere, ‗Socialism is not Racism‘ in the Nationalist Newspaper, 14 February 1967. 
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office in London where he was High Commissioner.622 He returned to become the 
permanent secretary in the Tanganyika Prime Minister‘s office. A police 
commissioner (an Anglican) was replaced by Elangwa Shaidi623 (an African 
Lutheran). Bibi Titi Mohamed (a Muslim) was commissioned to challenge the TANU 
Parliamentarians who continued to receive more than one salary against the TANUs 
policy of socialism.624 Mohamed realised that Ketto received two salaries – one for 
teaching at Minaki and another for membership in the Parliament. Mohamed 
challenged Ketto, who then gave up the membership of the Parliament. Ketto‘s 
resignation came just a few months before the General Election which would be held 
in December 1962.625 However, he continued with teaching and his membership of 
the party. Nyerere dedicated himself to looking after his party as well as taking more 
time to study and write. 626 This was the time when he articulated more TANUs policy 
of socialism into an ideology which he named Ujamaa – African Socialism.627 I 
argued therefore that the Ujamaa ideology was as a consequence to Nyerere‘s conflict 
with the other leaders of the TANU concerning the policy of replacing Europeans and 
Indians with Africans in various civil service departments.628  
 
At its anniversary, UMCA reported that as the uhuru and strong feelings of 
Africanisation manifested in the country had created a new Tanganyika, the church 
needed to readjust itself so that it might fit in better within the new Tanganyika.629 
This was necessary because the numbers of the UMCA missionaries in the country 
had dropped by five per cent.630 Begbie has shown that the diocese of Central 
Tanganyika faced similar circumstances.631 Furthermore, African priests were 
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demanding a place in the leadership of their church. Independence was to usher in a 
new age which required an entirely different missionary approach. The missions were 
challenged to take serious actions: ―The British Government gave Tanganyika 
independence after forty years, and [‗the Church‘] dare not lag behind.‖632 As David 
Bartlett has stated:  
 
If the Church in Africa is to keep pace with the rapid changes taking 
place in the political and economic arena she must be ready to adapt 
herself ... to new circumstances lest she lose touch with the people for 
whom Christ has died.633  
 
The church responded by making quick appointments of Africans to the posts of 
assistant bishops and archdeacons.634 The consecration of the two African assistant 
bishops enabled the bishop of Zanzibar to reorganise his diocese into three 
administrative regions (i.e. Zanzibar, Tanga and Dar es Salaam) so that these assistant 
bishops would be given opportunities to execute their leadership.635 The bishop also 
appointed Petro Mntambo as administrative assistant to the diocesan bishop.636 
According to John Mtambo, Petro Mntambo who had been the secretary of the 
diocesan synod since 1947 was also a member of the TANU Executive Council for 
Korogwe since 1956.637 This position in the membership of Executive Council of the 
TANU gave Mntambo direct access to Nyerere.638  Consequently, while the bishop 
was indelibly linked to the diocese and the British government, Petro Mntambo 
became important in that he developed strong connections between the diocese, the 
TANU and Nyerere.639 Joseph Majiyapwani was appointed the education secretary for 
the Diocese of Masasi.640 For the first time in the history of the Mothers‘ Union (MU) 
in the Diocese of Masasi (and Tanganyika at large), an African woman, Mrs. Bartlet 
Mtenjela, was appointed MU organiser for the entire diocese.641 George Mbaruku was 
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appointed the secretary of men candidates and the first African to hold such post at 
Central Africa Office in London.642 The Reverend Father Mathiya Mbulinyingi was 
made curate and the first African to serve in the staff of St. Alban‘s Church in Dar es 
Salaam.643  The Reverend Father John Mwamazi was made curate of Christ the King 
Cathedral in Zanzibar where he became the first African priest to serve there in that 
capacity.644 Both archdeacons in the DSWT were Africans.645 The CMSA called 
Bishop Yohana Omari to preach in Australia and there he became the first African to 
evangelise Aboriginals in northern Australia.646 Last, but not least, opportunities for 
further study were widely opened for Africans.647 
 
There was a General Election on December 1962. This time Nyerere contested for the 
country‘s presidency and he was elected.648 The results of the election brought more 
new developments.649 On January 1963, Nyerere became the first President of the 
Republic of Tanganyika.650 Nyerere returned to the leadership of the State with a new 
strategy. According to Pratt, he would consult his ministers when plans were ready651 
and, as Mwansasu said, even Party members would receive no advance notice.652 He 
stopped the process of Africanisation after it had raised international heated 
discussion.653 However, according to Ketto, the intervention with the process of 
Africanisation this time aggravated Nyerere‘s relationship with the leaders of the 
Tanganyika Workers Union who led the African workers in protest.654 The English 
workers who had shown pessimism during the independence struggle became 
―increasingly worried about their future prospects.‖655 The principal of St. Andrews 
School at Minaki, for example, became so distressed when the African workers 
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protested against him, that he had to look for assistance from the government.656 He 
therefore asked for an appointment to meet Nyerere. Instead, Nyerere drove to Minaki 
where he met with him. The principal advised Nyerere that the deep resentments held 
by Africans needed to be addressed.657 Even though Nyerere had no direct answer to 
the principal, in April 1963, he called on Ketto.658 The principal accompanied Ketto 
and the two met Nyerere in the Presidential House (Ikulu). The principal found that 
Ketto had been appointed as director of the civil service commission. According to 
Sepeku, the presence of Dunstan Omari as permanent secretary and Ketto as the 
director of the commission facilitated the appointment of more Africans to various 
government posts to work hand in hand with Europeans and Indians.659 These new 
developments stimulated Bishop Huddleston to write:  
 
Africanisation; it is an ugly word and has been so much used lately that 
many are getting tired of it. But it is useful shorthand for double 
process of handing over authority to the Africans and for the stripping 
from our faith of its purely European accidentals and making it homely 
for Africans … [This has been] the aim of all UMCA missionaries for 
the past hundred years [:] to plant and nourish a church that should be 
both catholic and African, not an overseas branch of the Church of 
England.660 
 
As a result of this understanding, Huddleston replaced the Venerable George Briggs 
by appointing the Reverend Father Carmichael Kasoyaga the new Archdeacon of 
Newala.661 Huddleston also made the Reverend Father Maurice Soseleje his assistant 
bishop.  In line with Nyerere‘s thoughts of the Africanisation in Tanganyika, on 17 
March 1963, the bishop of Zanzibar raised up the Reverend Father Neil Russell the 
position of assistant bishop for Zanzibar. The editor of the Review of the Work of 1962 
reported that: ―Zanzibar got back a Bishop and one who will concentrate on the Island 
itself.‖662 It can be argued therefore that these strong strides for change which were 
brought about by the ideology of Africanisation brought challenges to both the 
government and the church.  
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2.2. The Mission’s Reaction to the Struggle for Independence and the 
Independence of Zanzibar663 
 
Although the concept of a protectorate implied a limited governing role by the 
protecting power, this was not the case in Zanzibar. Instead, ―through usage, 
agreement, and concession the British were in firm control there.‖664 However, the 
British needed to consider Zanzibar‘s challenges. Poverty among Africans, for 
example, was on the increase in Zanzibar.665 Apart from poverty, Peterson mentions 
other challenges such as ethnic and class divisions. The British policies intensified 
these challenges when they considered Zanzibar to be an Arab state.666 This resulted 
in tensions arising between the Arabs and the black Africans in Zanzibar who could 
never regard the Arabs as Zanzibarians. These tensions reached boiling point in 
1960s.667 According to Sepeku and Augustino, one of the reasons behind the growth 
in tension during the years which lead up to independence was the seeming aim of the 
British to establish an Arab constitutional monarchy in Zanzibar.668 According to 
Wakati, there were historical reasons behind this goal,669 where from the 1950s 
onwards, British policy towards the Arabs — especially in education — enabled them 
to maintain their position of dominance.670 In this regard, the British encouraged the 
Arabs to become part of the colonial bureaucracy as they did with Indians in 
Tanganyika.671 Hence, the British paid very little attention to the political interest of 
the Africans.672 According to Ketto, this was among the reasons why the UMCA 
shifted its concentration from Zanzibar to Tanganyika.673 As a result, the Africans 
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linked themselves with Russia and other socialist countries.674 The resident bishop of 
Zanzibar highlighted this fact when he reported in December 1963 that:   
 
Recently two of our young Christians [E. Kisasi and Francis 
Ramadhani]675 went at very short notice to Russia for engineering 
training. They have little qualification and no experience, they are not 
the only ones we have there … we have one firm Christian [Adam 
Mwakanjuki]676, very young who is a prominent Trade Unionist, and 
has just gone off on one of his not infrequent trips to Moscow, 
Yugoslavia, and Hungary. He only just missed going to China.677 
 
It was generally held that Anglicans were the most learned among the Africans in 
Zanzibar. When young African Muslims saw that African Anglicans were benefitting 
from education, they enquired about Christianity as a means to obtain similar 
education opportunities for themselves.678 The British colonialists had mistreated the 
Africans in Zanzibar. As a result, the Muslim elders of Zanzibar opposed the 
education offered to their children by Christian missions.  In their interview, both 
Ketto and Wakati said that this was the main factor which influenced the UMCA to 
transfer most of its training facilities to Tanganyika.679  
 
Despite the tension promulgated by their religions, Africans were united when it came 
to issues of national importance.  During the General Election which was held in June 
1963, Africans tried to keep their division from public view. In unison, they voted for 
African self-rule and since they were in the majority they triumphed at the poll. But, 
as the General Secretary of the UMCA noted some weeks later, the victory was 
diverted from the Africans to the Nationalist Party, namely, the party primarily made 
up of the Islands‘ Arab rulers.680 This diversion of votes was significant to the 
Africans in that the Arabs were returned to power although in actual fact the 
opposition Afro Shiraz Party (which was the African Nationalist Party) succeeded at 
the poll. In view of this, Africans celebrated the uhuru with resentment. To justify the 
Africans‘ resentment, Wakati used a Kiswahili proverb ―funika Kombe ili 
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Mwanaharamu apite” which, if translated, read:  ―let‘s celebrate but do not let them 
know our plans!‖681 Smith also noted this when he heard Zanzibarians saying ―ni 
uhuru wa Waarabu” ―It [was] Arabs‘ Independence Day.‖682 The General Secretary 
of the UMCA missed these suspicions of the Africans and therefore he reported: 
―there seemed little intimation of the trouble to come as Africans, Arabs, and Indians 
danced and sang at the open air gala performances.‖683 In reality, plans for revolution 
were already underway. Hence, as the UMCA reported later: 
 
[At]  3. a.m. on the morning of Sunday, January 12th bands of Africans 
several hundreds strong and armed with rifles, pangas and clubs, crept 
up on the guards at the two main police compounds overpowered them 
and seized the Island‘s main arms supply. In effect the revolution was 
over by the time the Island awoke, though several days of terrorism 
followed until the new government got a grip of its own undisciplined 
supports. And people are still asking why? ... And what of the 
Church?684 
 
In his interview, the Reverend Canon John Mwamazi said that there were no 
Christians who were hurt or killed because the Christians were nearly all supporters of 
the Afro-Shiraz Party.685 This was similar to what the editor of the Review of the Work 
of 1963 reported: ―all supporters of the Afro-Shiraz Party (African Nationalist) 
movement looked on the revolution as a release from an unjust social situation.‖686  
 
There were three Anglicans who were key leaders of the revolution; yet in most cases 
they had been ignored in its documented history. These were: John Okello from 
Uganda who had moved to Zanzibar where he became a chairperson of the ASP youth 
wing,687and Adamu Mwakanjuki and E. Kisaki from Zanzibar.688 These men informed 
Bishop Neil Russell ahead as to what would happen.689 A day before the revolution, 
the bishop played bao with Karume (the chairperson of Afro Shiraz Party) who 
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happened to be one of his close friends.690 Karume knew about the plans for a 
revolution but he thought it would take place sometime in the distant future.691 
Therefore, while the bishop was fully alert, Karume was not aware who the leaders of 
the revolution that was then taking place.692  In the midst of this political turmoil, 
Karume sought advice from Russell as to his escape. Perhaps because of its closeness 
to Zanzibar, Russell suggested that he should cross over the Indian Ocean to Pangani 
where he would be taken to Magila (an Anglican mission station) or to Bagamoyo 
where he would find a safe refuge under the Roman Catholic monks.693 Instead, while 
his reasons remained unclear at the time, Karume decided to go to Dar es Salaam. But 
he left Zanzibar in a political turmoil. To ensure the safety and security of 
Tanganyika, Nyerere thought that by uniting Zanzibar and Tanganyika this would be a 
way of bringing peace and stability to the region. 
 
3. The Impact of the Union between Tanganyika and Zanzibar on the Church 
 
A year or two before the uhuru of Tanganyika, Nyerere was heard saying that he 
thought one of the Tanganyika‘s biggest challenge in later years would be Zanzibar.694  
As a result, when Zanzibar was in a state of political bewilderment after the 
revolution, he could not stand aside and watch. He met Karume in Dar es Salaam on 
Sunday 13April 1964.695 Karume had left Zanzibar for Dar es Salaam a few hours 
before the revolution. Nyerere urged him to return to Zanzibar so that he would curb 
the claim from his opponents that he had run away because of fear.696 Karume 
favoured this advice from Nyerere and thus he left Dar es Salaam for Zanzibar.697 
While Karume was on his way back to Zanzibar, Okello announced his 
government.698 He made himself the leader of the revolutionary government and 
Karume became honorary president. The next day, when Kambona (Tanganyika‘s 
Minister of Foreign Affairs and National Security) was in Nairobi, he informed 
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Nyerere that Kenya and Uganda were in support of the revolutionary government of 
Zanzibar. He advised Nyerere to recognise the new status of Zanzibar just as Uganda 
and Kenya had done. Nyerere declined Kambona‘s advice perhaps because he needed 
more information from Zanzibar.699 He left Dar es Salaam on 15 January for Nairobi 
for talks about the possibility of forming an East African Union.700  While in Nairobi 
he signed an agreement with the presidents of Kenya and Uganda, realising that it was 
impossible to form a union. I have already highlighted the reason for this in that the 
British intended to establish a Federation of East African States soon after granting 
independence to Kenya, Tanganyika, and Uganda. In this regard, members from the 
East African States received the proposal of uniting their countries with much 
pessimism. This overt distrust among the leaders thus delayed the process of forming 
a Union of East African States. 
 
Meanwhile, the situation in Zanzibar (which was not included in the discussion in 
Nairobi because the British regarded it as an Arab State) was still very disquieting. 
Many Arabs had been killed. Okello had forced the Sultan of Zanzibar to leave 
Zanzibar immediately lest he be killed as well. Since Kenya had already declared its 
support of Zanzibar, the Sultan was refused refuge in Mombasa. He came to Dar es 
Salaam en route to seeking asylum in England. The Sultan was a very good friend of 
the UMCA missionaries in Zanzibar. In view of this, the Provost of St. Alban‘s 
Church and the assistant Bishop Sepeku were among those who received him at the 
seaport in Dar es Salaam.701  
 
When the Sultan arrived in Dar es Salaam, Karume, Abdulahamn Babu and Kasimu 
Hanga were in Dar es Salaam to update Nyerere about the situation in Zanzibar702 but 
they were never informed about the arrival of the Sultan.703 They convinced Nyerere 
that Zanzibar needed immediate assistance from Tanganyika.704 Perhaps with too 
much trust of his army officers and without knowing what would happen later in 
Tanganyika, Nyerere commissioned a troop of three hundred police officers to 
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Zanzibar.705  But while these efforts were in place, Okello decided to demote Karume 
on the grounds that he did not participate in the revolution.706 This was the beginning 
of a new struggle for leadership in Zanzibar. Karume determined to remove Okello 
from Zanzibar.707 These plans reached Nyerere who by using Kambona and Bishop 
Russell persuaded Okello to pay him a visit in Dar es Salaam as soon as possible.708 
When Okello arrived, Kambona insisted that he remain in Dar es Salaam until 
Karume came there.709 The idea was that the two should find a way of resolving their 
differences.710 However, that was the end of Okello‘s presence in Zanzibar.711  
 
Mwakanjuki and Hardy noted that Bishop Russell was well informed by Africans 
about all that would take place next.712 The bishop was aware that with the 
deportation of Okello more troubles would arise from the young people.713 He 
therefore liaised with the Sisters of the Community of the Sacred Passion (CSP) who 
worked in a dispensary in Zanzibar so that they would be watchful.714 Following their 
memories of World War I, where some were harassed and the continuing political 
turmoil in Zanzibar, the CSPs Sisters became extremely frightened.715 They closed 
their dispensary, took a sea ferry to Pangani and then walked to Magila in 
Tanganyika.716  
 
It was like escaping one trouble and entering another. Even though Magila was far 
from Zanzibar, Tanganyika was not that safe. This was borne out when on the night of 
20 January 1964 there was an army mutiny at Colito barracks (currently Lugalo) in 
Dar es Salaam.717 The army demanded the ‗Africanisation‘ of its leadership.718 This 
was soon followed by another army mutiny in Kenya on 23 January 1964 and in 
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Uganda on 25 January 1964.719 According to Ketto and Mihangwa, Nyerere became 
so furious over the army‘s actions that he was determined to speak to the leadership of 
the mutiny.720 Ketto and Mihangwa added that the security officers of the Ikulu urged 
Nyerere not to do so and advised him to hide himself until peace could be restored. 
Both Ketto and Wakati argued that after Nyerere had considered the idea, his security 
officers mentioned several hiding places including the Roman Catholic Cathedral.721 
While his reasons remained unclear at the time, Nyerere was to drop these 
suggestions.722 Instead, the assistant Bishop Sepeku was called by the Ikulu.723 When 
the bishop arrived there he suggested to Dunstan Omari that there was a church plot at 
Kigamboni which could be a temporary hiding place.724 Nyerere, Omari and the 
bishop were taken to the place and they stayed there for some time, after which the 
security officers from the Ikulu took Nyerere to an unknown place. 
 
Both the revolution and the mutiny had significant effects on the cities. Sister Mary-
Stella has shown that there were robberies in Dar es Salaam.725 Yet, if the robbery in 
Dar es Salaam was to be compared with that which took place in Zanzibar, there must 
have been a different type of robbery in Zanzibar.726 For example, while the robbery 
which took place in Dar es Salaam did not target any particular ethnic group, Saidler 
said, it was Arabs, Indians and Persians who were the main targets in Zanzibar.727 
However, both the army mutiny and the revolution had sent a strong message to the 
two governments that in order to grasp the Africans‘ aspirations, Africanisation was 
inevitable.728 Ketto said that Nyerere reconsidered his stand about Africanisation.729 
Wakati argued that the first stage was to settle the situation in Tanganyika and 
Zanzibar, hence uniting the two countries was again put under consideration.730 On 
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the one hand, Khatibu Rajabu has shown that the union did not take place urgently,731 
while on the other, Ketto and Mihangwa argued that the delay in the process of 
uniting the two countries did not delay the Africanisation of the army leadership.732 
Wakati said that the Africanisation of the leadership of the army began when Karume 
made himself the new president of the revolutionary government of Zanzibar and later 
the commander in chief of the Zanzibar forces. Sheikh Thabit Kombo was made the 
new chief minister.733   
 
According to Sadlier, in March 1964 the ―Revolution Council of Zanzibar passed a 
decree which enabled the president to acquire any property without the payment of 
compensation whenever it appeared to him that it was in the national interest to do 
so.‖
734  Even though the aim of the government was to ensure that every African 
would benefit from the country‘s vast resources which in the past had been embezzled 
by the British, Sepeku noted that this was a political robbery. Sadlier added that what 
ensued was ―a free for all … [as] members of the Revolution Council promptly helped 
themselves to the property of [churches and] a great many Arabs and Asians 
citizens.‖735 However, the citizens rather than the government officials seized the 
opportunity.736 Uniting the two countries would enforce unity and law. Therefore, on 
26 April 1964, Tanganyika and Zanzibar were united to become the United Republics 
of Tanganyika and Zanzibar. While Nyerere became the President of the Republic, 
Karume and Kawawa were first and second vice-president respectively. In August 
1964, the united governments invited suggestions for a new name for the United 
Republic. Smith has shown that several names were suggested but only one gave the 
sense of the unity and was easy to pronounce: Tan-za-ni.a.737 Having the same line of 
thought as Smith, Ramadhani added that the president announced in November 1964 
that this new name was the official name of the United Republic and that ―the 
penultimate letters of the name should be emphasised in Kiswahili‖.738 
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But while ‗Tanzania‘739 had chosen a one-party democracy, Zanzibar fell into one-
man -show leadership.740 This autocratic leadership enabled the president of Zanzibar 
to grant permission to African men ―to marry any woman they wanted without 
considering the woman‘s ethnic and religious background.‖741 Even though this 
statement of the state authority could be interpreted as a protest against the religious 
pride and boundaries that had prevailed in the Islands for many years, it proved to be a 
racist act when the president himself decided to take possession of a number of 
Persian young women.742 Neil Russell, the resident bishop of Zanzibar confronted and 
rebuked the president for this action.743 According to Ramadhani whose argument 
agrees with that of Sister Mary-Stella and Stirling, there were two reasons which had 
caused Russell‘s anger. First, it was Karume‘s intention to take possession of these 
Persian young women which was against their human rights.744 Second, if young 
Muslims would marry young Christians, they would be forced to embrace Islam and 
that this could end Christianity in Zanzibar because Christians were in the minority 
there. Russell‘s criticism of the president had two effects. First, the young Persian 
women were quietly returned to their parents; but second, the bishop was declared 
Persona non grata.745 President Nyerere allowed him to stay on the mainland of 
Tanzania where he took residence at Korogwe in Tanga.746 Perhaps this was the 
reason why Rajabu criticised the union between Tanganyika and Zanzibar saying that 
it was within the framework of Nyerere‘s agenda of Christianising Zanzibar and 
beyond.747 However, he hid the fact that the two countries were in tension and that 
new strategies that would bring peace and stability were sorely needed. His criticism 
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of the union reveals some dissatisfaction on the part of those on both sides of the 
argument.748 While Zanzibar opted for a different route,749 attempts to resolve some of 
these dissatisfactions were the reason that members of the TANU were to come up 
with the Arusha Declaration. 
 
4. The Church’s Response to the Arusha Declaration 
 
According to Kivanda and Chiwanga, the concept of people living in ‗ujamaa‟ existed 
before Nyerere articulated it and the Parliament made it state policy.750 In this regard, 
either consciously or unconsciously, Tanzanian Anglicans had lived the ujamaa life 
before Nyerere had formalised it as a policy of social and economic development. 
According to Kivanda, it was this systemisation of the ujamaa which would bring 
revolution to the church in particular and to Tanzania as a whole.751  As I mentioned 
earlier, the change from the original understanding of ujamaa to the more systemised 
Ujamaa began as early as April 1962 when Nyerere published a paper about African 
Socialism.752 In his study, Nyerere utilised the word Ujamaa, or family-hood, to 
describe the principle behind African Socialism. Nyerere differentiated between 
European and African Socialism on the basis of their origin and objectives. For 
example, he described European socialism as emerging from: 
 
[…] – the Agrarian Revolution and Industrial Revolution ... [and] that 
these two revolution planted seeds of conflict within society, and not 
only European Socialism born of conflict itself, but its apostles 
sanctified the conflict itself into a philosophy ... [through which] Civil 
War was no longer looked upon as something evil, or something 
unfortunate, but as something good and necessary.753 
 
For Nyerere, this difference was important. For him: 
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The foundation, and the objective, of African Socialism is the 
Extended Family. The true African Socialist does not look on one class 
of men as his brethren and another as his natural enemies. He does not 
form an alliance with the ‗brethren‘ for the extermination of the ‗non-
brethren‘. He regards all men as his brethren— as members of his ever 
extended Family.754 
 
According to Kivanda however, Nyerere ignored the fact that even within African 
societies there were tribal wars which sometimes were activated by those conflicts 
taking place within extended families.755 For Nyerere, Ujamaa sought to build a happy 
and contented society on a philosophy of controlled conflict between human 
beings.756 From this position, Nyerere differentiated Ujamaa from capitalism in that 
capitalism sought to build a happy society on the basis of the exploitation of human 
being by human being. According to Carter, Nyerere‘s ideological articulation which 
centred on the clear understanding of the life of Africans influenced him to declare 
Tanzania a one-party state.757 Contrary to what Carter‘s has argued however, it was 
the Executive Council of the TANU which worked out Nyerere‘s articulations, 
presented its views to the TANUs General Convention in Arusha. The members of the 
Afro Shirazi Party were also invited to the convention. On 05July 1967, the members 
of the convention promulgated the Arusha Declaration. Divided into two major parts, 
the Declaration gave voice to both its ideology and method of its implementation.758 
The first part of the Declaration was divided into two main sections. The first of these 
sections consisted of a list of the beliefs, objects and aims of the TANU.759 It was 
clearly stated that the policy of the TANU was to build an Ujamaa state and hence the 
articulated beliefs, objects and aims became the TANUs ‗Creed‘. The second section 
described the requirements which would make Tanzania a true Ujamaa state.760 This 
section is divided into sub-sections. According to Mapuri, these sub-sections 
elaborated the full extent of Ujamaa ideology.761 For example, while the first sub-
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section stated that ―a true socialist state is one which all people are workers and in 
which neither Capitalism nor Feudalism exist‖, it was stated in the second that: 
 
The way to build and maintain socialism is to ensure that the major 
means of production are under the control and ownership of the 
Peasants and the Workers themselves through their Government and 
their Co-operative... [And these] major means of productions are: the 
land; forests; mineral resources; water; oil and electricity; 
communications; transport; banks; insurance; import and export trade; 
wholesale business; the steel, machine-tool, arms, motor-car, cement, 
and fertilizer factories; the textile industry; and any other big industry 
upon which a large section of the population depend for their living, or 
which provides essential components for other industries; larger 
plantations, especially those which produce essential raw materials.762 
 
Sub-section three affirmed that Tanzanian socialism had to be built on democratic 
principles through which the government had to be elected and led by peasants and 
workers who would thereafter be the owners and controllers of the means of 
production as listed in the second sub-section.  However, as sub-section four warned, 
Ujamaa was an ideology which had to be implemented. The implementation and 
operation of Ujamaa would depend on: 
 
[...] – people who firmly believe in its principles and are prepared to 
put them into practice. A true member of TANU is a socialist, and his 
compatriots, that are his fellow believers in this political and economic 
faith, are all those in Africa or elsewhere in the world who fight for the 
rights of the peasants and workers. 763 
 
The second part of the Arusha Declaration concerned therefore a detailed description 
of the implementation of Ujamaa. The Declaration stated that in order to implement 
Ujamaa, the transformation of economic and cultural attitudes was imperative.764 Self-
reliance (Kujitegemea) was chosen as a tool for the anticipated transformation of the 
economic and cultural attitudes. In the course of actions all Tanzanian citizen were 
expected to work for both the community and for themselves. It was also expected 
that they would learn to free themselves from dependence on European aids.765 This 
included learning to do things for themselves and learning to be satisfied with what 
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they could achieve as an independent state.  In order to sensitise all Tanzanians to the 
principles of Ujamaa it became necessary for the government to implement free and 
compulsory education for all Tanzanians through which education for self-reliance 
would be taught. Hence, Ujamaa na Kujitegemea became the policy. 
 
These aspects of the declaration, as for any new development, received a *B61*mixed 
responses from the missionaries. For example, when the government declared that it 
was intending to Africanise the education system, the missions felt that their control 
of education as a key to evangelisation and conversion was coming to an end.766 Even 
though the diocese of Zanzibar and Tanga gave their seeming approval to its 
implementation, there was a hidden anger which could be noted in the statement of 
the synod: ―Let the government take all schools as soon as possible.‖767 There was 
silence from the other missionary bishops – John-Pole Hughes (South West 
Tanganyika), Alfred Stanway (Central Tanganyika), Wiggins (Victoria Nyanza). 
Silence can sometimes be passively aggressive in nature and this was clear in 
Stanway‘s note about her husband that he had to be very careful what he said about 
the government actions.768 It was likely that this was the reason why the East African 
representatives of the CMSA used their meeting at Limuru in Kenya to speak their 
minds about the political future of Tanzania.769  Nevertheless, they could not find 
agreement on what they felt about Ujamaa. While some argued that it was built on 
communalism and not Christianity, others commented that the people of Tanzania 
were behind Nyerere, needed the mission‘s support.770 Another missionary 
commented: ―It is interesting to hear the younger clergy in the Synod demanding the 
appointment of an African assistant bishop‖ and that ―some pastors and certain 
influential laymen within the Church have on occasions freely criticized CMSA to my 
face for not ‗offering money instead of missionaries‖.771  
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According to Ketto, responses like these were likely to happen in the sense that 
Ujamaa was a socialist ideology which was genuinely indigenous to Tanzania.772 
Kivanda argued that it was neither a simple nor a sophisticated philosophy.773  
However, many of the missionaries were still learning and trying to understand 
African ideas and techniques. Therefore, they drew parrells between Ujamaa and what 
they already knew from Marxism or Leninism.774 Indeed parallels between Nyerere‘s 
Ujamaa and the implementation of socialist or communist programmes of action in 
such countries as Sweden, China, Cuba, and Yugoslavia could easily be drawn. 
However, these paralles did not have real bearing on Nyerere‘s stand point. Nyerere‘s 
ideology was derived from the unique experiences of the Tanzanian people.  Ujamaa 
revitalised young priests to question their missionaries and see such new 
developments as the beginning of the ‗breakaway‘ of the ‗Anglican Church‘ of 
Tanzania from the (Anglican) Province of East Africa. The Arusha Declaration also 
stressed the shift of the TANUs membership from having a numerically large 
membership (an important emphasis since the founding of the Party) to that of a 
membership of quality. This was followed by an emphasis on the quality of both its 
membership and leadership.775 
 
5. Chapter Summary 
 
I have presented in this chapter, the reactions and responses of the church to the 
nationalist movements during the struggle for the political independence of 
Tanganyika and Zanzibar. My analyses show that the church prepared Christians for 
the granting of their independence from colonial rule. Although some missionaries 
were against the granting of such independence, perhaps this was because they were 
not aware of the true position held by their church. Furthermore, they were probably 
unwilling to admit the positive response that the bishops and members of the church 
had given to the news that both Tanganyika and Zanzibar had received their 
independence from Westminster. I therefore argue that the church was not against the 
independence of the two countries. The independence of Tanganyika and Zanzibar 
raised several new developments.  
                                                 
772 Ketto same interview, also in Nyerere, Ujamaa, pp.1, 9. 
773 Ramadhani, same interview, Kivanda, same interview. 
774 Ramadhani, same interview. 




First, there was a strong emphasis on Africanisation which affected both the church 
and the government. On the side of the government, Nyerere resigned after 
disagreeing with his colleagues about whether it was right to focus on the policy of 
Africanisation or on nationalism. It was Nyerere‘s resignation from the office of 
prime minister which prompted the union for Tanganyika and Zanzibar. Furthermore, 
it was the impetus for Nyerere to put his thoughts down in writing and develop the 
concept of Ujamaa.The independence of Zanzibar provoked the Africans‘ anger and 
hence they revolted against Arab rule. This was followed by army mutinies in 
Tanganyika, Kenya and Uganda. The revolutionaries robbed and killed the Arabs. 
This was followed by several government decrees, two of which could not be 
tolerated by Bishop Russell who was then forced to leave Zanzibar. The governments‘ 
attempt to resolve these tensions revived the colonial concept of the Federation of 
East African States. When this could not take place, the union between Tanganyika 
and Zanzibar was regarded as an immediate solution to the problems in Zanzibar. This 
was followed by the Arusha Declaration which brought about a new socialist 
revolution in Tanzania, the contents of which I will discuss in the next chapter. To 
conclude this chapter, these are its major findings: 
 
First, unlike the misrepresentation of the role of the ‗Anglican Church‘ in the political 
development of Tanzania in the literature, I argue that Anglican missionary bishops 
were the ones who influenced the political events in the country. In this case, the 
Muslim criticism that Nyerere‘s church (i.e., the Roman Catholic Church) was behind 
the granting of independence as well as the union between Tanganyika and Zanzibar 
and that Nyerere led the country on the behest of his church776, did not match the real 
truth.   
 
Second, African Anglicans were upfront in Tanganyika and Zanzibar‘s political 
achievements because their missions were the ‗church of the state‘ before the 
independence. I argued that their presence in both the missions and the state 
stimulated the smooth translation of power from the colonial administration to the 
independent state of Tanganyika. This could have been the case in Zanzibar too if the 
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British could have left the results of the General Election to determine the destiny of 
the country. Third, while the transfer of power to African rule was smoothly done on 
the side of the state of Tanganyika, this was not the case in the church. I argue that 
there was a quick appointment of Africans to positions of leadership without having 
first received any training. For example, while the Roman Catholic Church had 
already several bishops during the uhuru, the ‗Anglican Church‘ had only one bishop 
who had never received any leadership and management training. Perhaps Ludwig‘s 
conclusion that Anglicans did not consecrate a bishop until after independence was 
from this background. However, his statement missed the point that although the 
Roman Catholics were the first to have African bishops they were followed by the 
Anglicans and not Lutherans. The Anglicans consecrated Yohana Omari at 
Namirembe in Uganda in 1955. This was three years after the Roman Catholics had 
consecrated their first African bishop in 1952 and five years before Lutherans had 
theirs in 1960. The fact that the Roman Catholic missionaries had appropriate plans 
for the transfer of power to Africans unlike the Anglican missionaries cannot change 
the historical fact that Anglicans had Omari as a bishop before independence. It can 
be said therefore that the engagement of the Anglicans in the political development of 
Tanzania was influenced by the missionaries‘ understanding of the necessity of 
linking their church and the state. As a result, both the African state and ‗the church‘ 
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This chapter focuses mainly on the impact of the implementation of the policy of 
Ujamaa na Kujitegemea on the church and the reactions of the state‘s authority. In 
order to reach this end, I divided the chapter as follows: The response of the church to 
the reforms on settlements, the church‘s reactions to the reforms in marriage law, the 
reform on the education sector and its effects on the church, the response of the 
church to reforms in the health sector and the church‘s reaction to the land reforms. 
Although the period under review was from 1967, for the sake of clarity, the 
discussion referred to some early documents. 
 
2. Impacts of the Implementation of the Policy of Ujamaa Villages on the 
church 
 
Following the Arusha Declaration, the government declared its interest of establishing 
small communities which would be called Vijiji vya Ujamaa (lit: Ujamaa villages).777 
All citizens were required to live in these villages. According to Kivanda, this 
government‘s initiative would change community life.778 Kamuzora noted a policy 
booklet published in 1968 which clarified ways through which the government would 
implement a rural development strategy for the purpose of reducing poverty in 
Tanzania.779 While McHenry showed that ―the implementation of the policy needed 
                                                 
777 Julius K. Nyerere, Freedom and Development: A Selection from Writings and Speeches (1968-
1973), London, Oxford and New York: Oxford University Press, pp. 5 -11. 
778 Catherine Kivanda, interview conducted by Maimbo W. F. Mndolwa on 18 May 2011 in Dar es 
Salaam. 
779 Faustin Kamuzora, ‗Nyerere‘s vision of economic development‘ in Chambi Chachage and Annar 
Cassam (eds.) Africa‟s Liberation: The Legacy of Nyerere, Kampala: Fahamu Press, 2010, p. 95. 
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enormous effort,‖780  Sundkler and Steed stated that this was because village life was 
not a new phenomenon; ―it could be asily misinterpreted.‖781 In view of that, Nyerere 
challenged Tanzanians: ―unless the purpose ... of a village [was] understood by the 
members from the beginning – at least to some extent it will not survive the early 
difficulties.‖782 Building on McHenry, Sundkler and Steed, Shempemba argued that 
the idea of people living in villages was common not only in pre-Independence 
Tanzania783 but also elsewhere in the world.784 According to him the pre-Ujamaa 
Tanzanian villages could be grouped into four different categories depending on the 
reasons for their existence.  
 
The first category was the traditional ‗ujamaa villages.‘ These villages were 
established by either tribes or clans.785 In these traditional villages, according to 
Nyerere, land was the property of the society and, since the general understanding was 
that land represented life786 in the sense that almost all necessities of life such as food 
and water were derived from the land, it was ‗the life of the people‘.787 Shempemba 
listed villages such as Vugha and Bumbuli in Lushoto, Isimani in Iringa, Matombo in 
Morogoro and Mvumi Makulu in Dodoma as examples which could fall under this 
category.788 According to him, houses in these villages were set according to customs, 
rites of passages, taboos and shrines. McHenry said that these villages were scattered 
and wildly defensive to the extent that it was difficult to supply services.789 According 
to Magdalene, the missionaries built temporary schools, church buildings and 
dispensaries in some of these villages which they nicknamed ―bush-schools, 
dispensaries and churches.‖790 Cecilia added that even the teachers and doctors who 
                                                 
780 Countries like China, Mexico and Soviet practiced it. See McHenry, Tanzania‟s Ujamaa Villages: 
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782 Julius K. Nyerere, Ujamaa: Essays on Socialism, Oxford: Oxford University Press, 1968, p. 340. 
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786 Nyerere, Freedom and Development, p. 216. 
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served in these villages were also nicknamed ‗bush teachers‘ and ‗bush doctors.‘791 I 
argued that these villages were in the ‗bushes.‘ 
 
Shempemba identified the second category of the villages which, according to him, 
emerged as a result of the interaction between foreigners and Africans in trade.792 
Singano listed places such as Mpwapwa in Dodoma, Ujiji in Kigoma, Makuyuni, 
Mazinde and Pangani in Tanga as examples of these ‗trade centres‘ which became 
villages and that, in the long run, became small towns.793 Agreeing with Singano, 
Ketto pointed out that in most cases these villages were mainly dominated by Arabs 
and African Muslims.794 According to Ketto who confused between being Arabian, 
Indian and Asian, Ustaarabu distinguished those who lived in these villages with 
people who lived in the other types of villages.795 Mbogoni demonstrated a 
sociological contrast between Africans who were attracted by Ustaarabu and the 
Asians themselves.796 In towns such as Pangani, Mwanza, Mbeya and Bagamoyo 
people continued to refer to residential areas of Asians as Uhindini and those of black 
Africans as Uswahilini.797  According to Mtokambali, Uhindini and Uswahilini were 
also found in Arusha and Dar es Salaam.798 The contrast between Uhindini and 
Uswahilini established Uswahilini as dirty with poor housing and poor infrastructure 
and where criminals turned it their hiding place. 
 
Shempemba mentioned the third category of villages – those which were founded by 
European missionaries – which was also mentioned by Willis and Beildelman.799 
                                                 
791 Sr. Cecilia CMM, interview conducted by Maimbo W. F. Mndolwa on 03 August 2011 in Dar es 
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792 Shempemba, same interview. 
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These villages were named in Kiswahili as Misheni – shorthand for the English word 
for mission stations. Willis, Beildelman and Hastings studies concentrated on this 
type of villages and expressed great concerns about Africans‘ life in these villages.800  
They said that these villages in Tanzania were enormously diverse in size, reason of 
origin, degree of discipline as well as the social context through which they 
emerged.801 In view of their accounts it becomes evident that almost all hospitals, 
dispensaries, schools and worshiping facilities were found in these villages.802 
Sundkler and Steed concluded that all these were built in contrast to the ‗ujamaa 
villages‘ for the purpose of attracting Africans to Christianity.803  
 
Shempemba identified a fourth group of villages those founded by European settlers 
and which were mainly named in Kiswahili as Uzunguni (lit: Europeans‘ residential 
areas).804 Chakupewa, who originally came from Kigoma, obtained his primary 
education in a school for Africans which was built by these settlers in one of the sisal 
plantations in Tanga805 where his parents worked as Manamba.806 He said that 
Africans would cross over from their ‗ujamaa villages‘ to Uzunguni for 
employment.807  According to him, Africans who worked in Uzunguni were ‗labelled‘ 
depending on types of employments. Those who were employed in the plantations 
were the manamba. Women who worked in the houses of the white people were 
called ‗house girls‘ and men were called ‗house boys‘ (regardless of their ages). Men 
who were employed in the farms were called ‗shamba boys‘ (lit: farm labourers).  
 
According to Blood, the difference between Africans‘ residential areas and that of 
people of other ethnic groups was ‗timing bomb‘.808 According to him, the fact that all 
necessary social services were found in the Uhindini, Uzunguni and Misheni could 
                                                 
800Adrian Hastings, The Church in Africa: 1450-1950, Oxford: Clarendon Press, 1994, pp. 211-213, 
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provoke racial unrest.809 The authority of the Tanganyika African National Union 
(TANU) treated the discrepancies as a challenge as early as 1959.810 In this regard, 
according to Kamuzora, between 1961/1962 and 1963/1964, the TANU government 
developed a plan which would minimise these discrepancies.811 But while he 
concluded that the government‘s plan was not successful, the General Secretary of 
UMCA observed its effect upon the church:  
 
The Uhuru enthusiasm ... led to building a number of self-help 
schemes – road, building, school building etc – and the Church seems 
at least to realise that self-help [was] necessary within the Church too 
and ... all dioceses [were] vigorously tackling the problem of self-
support.812 
 
Even though the church had already adapted it, Nyerere noted reasons why these early 
efforts did not fulfil government‘s aims.813 First, they were un-coordinated. And 
second the overall targets were the development of things and not people.  The failure 
of these early attempts prompted the government to change its strategy.814 The Arusha 
Declaration initiated this change when it asserted the Ujamaa villages that would be 
places: 
 
[...] – where people [would] live together and work together for the 
benefit of all of its participants ... [A]socialist organisation [which 
would be] created by the people, and governed by those who [would] 
live and work in them ... [And] a voluntary association of people 
who[would] decide of their own free will to live.815  
 
McHenry identified three techniques which were used by the government to set up an 
Ujamaa village.816  First, there was a re-identification of traditional villages at which 
other people from other places were encouraged to join. Shempemba has listed several 
                                                 
809 RHL/UMCA-USPG/The Hope of Africa, p. 60. 
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villages like Mgugu in Morogoro, Mkuzi in Muheza and Vugha in Lushoto as 
examples which became villages through this modus operandi.817  
 
The second method which the government used to set up a village, according to 
McHenry, was by drawing boundaries around areas of relatively dense population.818 
McHenry gave no examples of the villages which emerged from this method. Kiyaya 
listed Vugiri in Korogwe, Msalato and Mvumi in Dodoma as among many villages 
which became Ujamaa villages through this design.819  Kiyaya also mentioned 
villages such as Kwasemangube Korogwe that it was founded by the government 
through the use of force. According to him, people who encountered heavy rains and 
landslides on the edge of Usambara Mountains were compelled to shift to 
Kwasemangube.820 Kiyaya argued that McHenry ignored this mode of operation.821  
However, in his description of the third method, McHenry said that the government‘s 
use of force to move people from one location to another was not on account of 
experiencing a natural disaster.822 Like McHenry, Mnzavas concluded: ―Operation 
vijiji was implemented with high-handedness. Objections were not allowed. The role 
of those affected by operation vijiji 1974 was not to reason why. Theirs was but to 
comply, the irrationality of the operation notwithstanding.‖823 
 
Sister Magdalene said that, besides the government‘s use of force to bring people into 
these villages, the concept of living together in the Ujamaa village was similar to that 
of the religious communities and therefore had many advantages to these communities 
and the church at large.824 Of course, being a committed Roman Catholic, Nyerere 
was aware of these religious communities.825 Although Sister Magdalene and Sister 
Helena insisted that Nyerere drew his idea of the village‘s set up from the model of 
the religious communities such as that of the Chama cha Mariamu Mbarikiwa 
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(CMM),826 Shempemba was convinced that Nyerere derived his ideal from a variety 
of sources.827 Being among the people who were sent by the government to Israel in 
1963 to live and work in the Kibotzim, he experienced a life which he believed could 
be practiced in his own country.828 Thus, having coming back with a demand for new 
settlements in rural areas, Shempemba drew a similar conclusion as that which was 
drawn by many studies about Nyerere‘s.829 These studies highlighted connecting links 
between Nyerere‘s Christian background, the perspectives of his childhood and 
adulthood, as well as his educational career. For example, before Nyerere had 
articulated the idea of Ujamaa villages, An Anglican, Martin Kayamba, a son of the 
Reverend Father Hugh Kayamba, encouraged Westminster to establish African 
villages.830 He idealised a village as a place for Africans to have own civilization and 
therefore could have the following features: 
 
i. Have brick houses with iron roofs and tiles which can be locally 
produced by the villagers. 
ii. Public worship facilities for Christians and Muslims. 
iii.  A dispensary with a ward, a village hall, a school, a playing ground 
and a good supply of clean water. 
iv. Good bridges over any river. 
v. Few shops owned by black Africans, a market place in the centre of the 
village for the use of all the surrounding villages and a small postal 
agency.831 
 
Kayamba was brought up during the time when the Sisters of the Community of the 
Sacred Passion (CSP) played a major role in the social revolution of the people of 
Tanganyika and Zanzibar. Therefore, his vision of an African village could be 
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127 
 
influenced by that community life of the CSP.832 He also visited Europe several times 
and that too could have influenced his thinking.  Yet, even if Nyerere might have been 
influenced by these early ideas and the life in the religious communities, the religious 
communities were for particular groups of people (either women or men) who never 
married. In this regard, whatever similarities existed between Nyerere‘s ideas of 
Ujamaa villages and CMMs community life,833 the CMM villages were a blend of 
traditional African life and that of the CSP (European) Sisters, and continued to be a 
religious community for women.834 The Ujamaa villages which were inclusive835 
derived its originality from traditional patterns of African life where: 
 
[...] – the people were equal, they co-operated together, and they 
participated in all decisions which affected their lives ... the equality 
was an equality of poverty; the co-operation was on small things; and 
their government was only the government of their own family unit, 
and of their clan, or at most of their tribe…836 
 
The state authority decided to establish Ujamaa villages based on this understanding 
of African life. Thus, Tanzanians were told to go and establish the Ujamaa villages.837 
According to Anderson the Tanzanians received the government‘s order of shifting to 
these Ujamaa villages with mixed feelings.838 Agreeing with Anderson, Kiyaya and 
Singano said that many people declined the government‘s order because moving into 
new places meant that they would abandon their graveyards (and thus their ancestors) 
all of which carried spiritual significances to them.839  
 
However, other Tanzanians refused to accept the government‘s order of moving to 
Ujamaa villages because they were rich peasants. The Arusha Declaration described 
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these rich peasants as feudalists (makabaila).840 For example, having refused to accept 
the government order of giving his land to a group of people who wanted to build an 
Ujamaa village at Ismani in Iringa, one of these feudalists assassinated Dr. Klerru 
(then the regional commissioner for Iringa).841 These resistances and the killing of the 
government‘s officials provoked the government‘s use of force to move people into 
these villages. This meant that some misheni had to be abandoned so that the people 
could join others in the Ujamaa villages.842 The abandonment of some misheni 
disappointed the African bishops. However, they kept quiet at that time perhaps 
because it was too early for them to criticise their own government.843  European 
missionaries supported the government‘s plans for two reasons. First, ―... in many 
places old mission houses [were] in [a] bad state of repair and [it was] pointless to 
keep them‖.844  Second, ―... the old ‗mission station‘ set up [i.e., a church, a school, a 
dispensary and hostels had] become unnecessary.‖845 Kihala listed mission stations 
such as Magila which, until 1946 was the head office of the Diocese of Zanzibar, 
Mvumi in the Diocese of Central Tanganyika as well as Namasakata in the diocese of 
Masasi which were vacated.846 
 
The authority of the government reported in 1970 that in regions such as Mtwara, 
Mwanza, Tabora, Tanga and Dodoma people were moving into these villages in 
larger numbers than in other regions.847 Dodoma Region, for example, listed massive 
movement of people into the Ujamaa villages.848 According to Chiwanga, this steady 
development did not emerge accidently.849 It was through collaboration with the 
regional officials, Members of Parliament from the region and the ‗Anglican Church‘. 
Dawson argued that the government promised that people who could join these 
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villages would get services as water, hospitals and education and that these promises 
explained the responses from the people.850  
 
The council of the Diocese of Central Tanganyika captured this opportunity with 
enthusiasm and thus it reported: ―Because of the new situation which had arisen with 
the establishment of Ujamaa villages, a different type of ministry is required for 
them.‖
851 The council identified two types of ministries which would be needed in 
these villages. These were the priestly and catechistical ministries. The diocesan 
council put up conditions for those who wished to become catechists.  First, they 
should be Anglicans who had already been registered in a village. Second, the 
Anglican should be willing to give her or his service without pay and thirdly that she 
or he should accept to be supervised by the pastor of a parish within the village.852 
This villager would receive some instructions and then would be sent back to the 
village to become the village catechist. But, if the villager intended to join the 
ordained ministry, the council demanded from the villager a fulfilment of the 
following six conditions: 
 
i. He must be a person who has a true desire to do this type of work, and 
not someone just chosen by others.  
ii. He must have already entered an Ujamaa village and be a resident and 
thereby accepted as a member of the village, taking part in the life of 
the community. 
iii.  He should be a Christian well known to members of diocesan council 
or interviewed by persons appointed by them. 
iv. He should be a youth.  
v. He should be prepared to accept the status of a curate and to be under 
the supervision of the pastor of his parish.  
vi. He should be fully involved in the life and work of the village and take 
services on Sunday and bible classes etc. in his free time.853  
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A villager who fulfilled these expectations was required to complete an application 
form and thereafter attend a short course. The council ordered the archdeacons to 
prepare application forms and to have the conditions typed on the back of the forms. 
According to the council‘s minutes, the first recruitment drive included four men 
namely Habeli Letema, Eliya Chiwanga, Musa Nyawu and Habeli Chisaluni.854 
Nyawu said that they received some very basic training after which they were 
ordained and sent to work in their villages.855 And according to him, this method of 
recruiting people for ordination continued for a very long time since then.856 
According to Chiwanga, because the church did not have any clear clerics‘ 
development plan, it started to lag behind the Roman Catholics and the Lutherans who 
had good number of seminaries.857  
 
The council reserved the right of choosing those Anglicans who would be catechists 
on the discretion of the diocesan bishop and the archdeacons. The bishop received this 
responsibility eagerly: ―What is uppermost in my mind is the need ... to send three 
girls and three boys from each Ujamaa village to Msalato Bible School in the New 
Year so that they can return to their villages, or go to the National Service, to witness 
for Christ.‖858 
 
He raised $750 from the CMSA to train 1000 catechists for the villages in his 
diocese.859 The diocese was also fully involved in the government‘s initiatives of adult 
education in the villages.860 Moreover, it implemented cattle project in the Ujamaa 
villages throughout the diocese.861 These engagements of the church in the village 
programs stimulated representatives of the CMSA: ―The whole atmosphere of 
Tanzania is [very revolutionary] ... From the schools where the ‗children of the 
revolution‘ drill with their little wooden guns, to the village community centres where 
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political lectures are given, to the daily newspapers which are the voice of the Party, 
the whole nation is constantly reminded of its socialist aims.‖862 
 
The villagers were very excited to see the involvement of their church in the 
developments of the Ujamaa villages. This could be observed in Malecela‘s 
appraisal863, Mdimi‘s analysis864 and in some missionary‘s reports: 
 
[...] – an elder of one of [our churches] who is also the treasurer of the 
most [Ujamaa] villages told me ... ‗There is no capitalism here. 
Everything in the village is property of the people. There is no ‗me-
ism‘ here; ‗me-ism is bad ... those who refused to associate themselves 
with the [Ujamaa] movement would soon be given deadline on which 
they would  have to decide whether they would  live as human beings 
(i.e. in community) or as animals (i.e. in isolation). 865 
 
When Nyerere visited Australia the CMSA commended his achievements in the 
Ujamaa villages saying that866: ―his idealism, his asceticism, and his ability to talk to 
them [i.e. Tanzanians] in their own idiom, and his readiness to live and work among 
them as he did [is the essence of the] Wagogo‘s sudden response to the call to join 
Ujamaa villages.‖867 As if it waited to hear these remarks, the synod of the Diocese of 
Morogoro declared its determination for the Ujamaa villages that: 
 
[...] – the Church should support [the Ujamaa vijijini program] whole 
heartedly in order to promote the welfare of community of this country 
... [This is because] the most need of development is in the villages 
where the majority of our Churches are to be found. It is evident, 
therefore, that this directly concerns the Church. Our knowledge, our 
gifts, our capacities, our qualifications, our Christian love and our 
faithfulness are all needed to help our people [in the Ujamaa 
Villages].868 
 
Nyawu connected the history of recruiting people for service in the church with the 
challenges which the church is currently facing (i.e., lack of trained people on land 
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issues, trained church administrators and records keepers) saying that it will take time 
to recover. Nyawu‘s conclusion has some relevance to the general rule applied in 
other dioceses of the church. The Diocese of Morogoro, for example, used village 
conventions and open air evangelistic campaigns to call people back to God.869  Most 
of the village evangelists who were involved in this diocesan campaign were ordained 
after receiving a few weeks training.870 
 
According to the bishop of the Diocese of Zanzibar and Tanga, the diocese decided to 
present to the government its farm and village at Kiwanda.871  A group of forty people 
who were waiting to start a village received it happily. The bishop raised funds from 
World Council of Churches and renovated the buildings of the village so that the 
villagers could have a place to begin their new life.872 The church‘s village at 
Kwamkono was converted into an Ujamaa village.873 The CSP and CMM Sisters in 
the Diocese of Masasi were fully involved in the establishment of villages at 
Kwitonji, and Chiwata.874 When Nyerere visited Masasi he was thrilled to test the 
‗fruits‘ of the new villages in which the Sisters were involved.875    
 
After its synod had declared its support for the policy of Ujamaa villages,876 the 
Diocese of South West Tanganyika listed five conditions as guidelines to the 
villagers.877 However, the conditions had to be restricted to one side of the diocese 
because the synod had divided the diocese into two – South West Tanganyika and 
Ruvuma.878 Maurice Ngahyoma, the bishop of Ruvuma, opposed the government‘s 
plans arguing that the government‘s officials used too much force to move people to 
the villages.879 While it was true that people were compelled to go to Ujamaa 
villages,880 Archbishop Sepeku asked Ngahyoma to compromise because he believed 
                                                 
869 ACT/ADM/Morogoro/Biography of Bishop Gresford Chitemo. 
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that the government had good intentions.881 Sepeku had attended a seminar for 
religious leaders at Tabora882 where Nyerere had challenged the leaders to review the 
traditions of their religions: 
 
Nyinyi wenyewe ... hatuoni hasa kwamba mnayosababu ... 
[inayowafanya] msikubli jambo hili sawa sawa na watanzania 
wengine. Na halafu mkifanya hivyo, mimi naamini ... huenda mnalipa 
kanisa lenu mwanzo mpya lijisafishe na matakataka ambayo limebeba 
humo katika safari zake hizo za miaka 2000 iliyopita. Si lazima kanisa 
matakataka liliyokokota katika safari yake yawe hapa vile vile. Kwa 
nini iwe hivyo? – We don‘t see any reason which makes you [religious 
leaders] refuse this policy while other Tanzanians have accepted it ... 
You never know, if you accept it, I believe, you may be giving your 
church a new beginning through which it will clean up itself from all 
impurities which it had carried over through its long journey of nearly 
2000 years ago. There is no reason why the impurities that the church 
had carried over its history should be here too. Why should it be so?883 
 
 Although Ngahyoma did not attend the seminar, newspapers such as the Ecclesia had 
widely published Nyerere‘s challenges to the church –‗Tunalotaka ni dini si Uzungu‟ 
(lit: teach us religion and not Englishness).884 Ngahyoma changed his position to join 
the government efforts perhaps after he had read these challenges in the 
newspapers.885  
 
It can be argued therefore that the government‘s order for people to move to the vijiji 
vya Ujamaa challenged the church authority.886 This was also true with the state 
authority. The state authority had proclaimed that by 1977 all Tanzanians would be 
living in these villages.887 But the country encountered drought, and consequently 
there was a shortage of food.888 In some areas like Isimani, Iringa Africans were 
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discriminated by rich peasants889 and at Basotu, Hanang another group of rich 
peasants had opened a court case against the government‘s allocation of their land to 
the National Food and Agriculture Company (NAFCO).890 The government had to 
slow down the programme so that it could concentrate on the feeding of its people and 
deal diligently with these emerging issues.891 Despite these challenges, there were 13, 
000, 000 Tanzanians who lived in villages by the beginning of 1977.892   
 
According to Sicard, in order to facilitate more progress, administration and 
development after the drought, the government shifted its attention from the Ujamaa 
villages (Vijiji vya Ujamaa) to development villages (Vijiji vya Maendeleo).893 
McHenry argued that this shift was the consequence of the failure of Vijiji vya 
Ujamaa.894 He however missed the aim of vijiji vya Ujamaa. A survey of Nyerere‘s 
speeches explained Vijiji vya Maendeleo as a development stage of the Vijiji vya 
Ujamaa: 
 
We shall achieve the goals we in this country have set ourselves if the 
basis of Tanzanian life consists of rural [trade, industry and social 
communities where people live and work together for the benefits of 
all]. We can start with extended family villages, but they will not 
remain family communities, and they must certainly be larger 
communities than was traditionally the case. Also modern knowledge 
must be applied by these communities and to them; and the barriers 
which previously existed between different groups must be broken 
down, so that they co-operate in the achievement of major tasks.895  
 
In view of this emphasis, the education system had to shift too so that it would target 
the development of the life of the people who mostly lived in rural areas. According 
to Shempemba, Edward Sokoine resigned his position in the government so that he 
would pursue further studies on Vijiji vya Maendeleo.896   Sokoine became the Prime 
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Minister when he came back from his studies.897 Shempemba said that Sokoine 
devoted his time to the training of development and extension officers who would live 
and work with the villagers.  However, due to the war with Uganda, this plan was 
shortened. The government revived it during the reform of its local government 
policy.898 The effects of the war with Uganda were enormous, and due to the fact that 
Nyerere had him as the leader of the course of action, the death of Sokoine in a road 
accident in 1984 frustrated the idea of Vijiji vya Maendeleo and the focus was lost.899 
In 1985, Nyerere stepped down and there were no more emphasis on the Vijiji vya 
Maendeleo.900 Religious extremism took over and the church found itself at ‗war‘ 
with groups of Islamic fundamentalists.901  
 
3. Reform in the Education Sector and its impacts in the Church 
 
As indicated in chapter one and two in this study, the colonial government had 
initiated changes in the education sector soon after the visit of a team from the United 
Nations organisation (UN) to Tanganyika.902 However, ―the education opportunities 
for the steadily growing population in Tanganyika remained essentially the same‖.903  
The Ministry of Education reported904 that it was because of this shortfall that the 
government introduced education policy which was implemented for the first time in 
1964.905 Nyerere pointed out the main purposes of the policy as: ―to tackle the most 
glaring shortfalls of education inheritance.‖906 Nyerere listed these shortfalls of 
education inheritance as follows. First was the existence of racial and religious 
discrimination in the education system.907The colonial government had attempted to 
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reduce it but until the end of 1950s all church schools had received students from their 
own denominations. Nyerere‘s government proposed the integration of racial and 
religious systems in schools.908 Having used the colonial‘s education system as 
vehicle of evangelism and conversion, the ‗Anglican Church‘ regarded this new 
government‘s education policy as a threat to its mission. Thus, the church stated: ―... 
[this] means that our old-established schools [will be] taking in non-Anglican and 
non-Christian scholars [and this is very disappointing]‖.909  Nevertheless, the 
government authorities were aware that the colonial church would not be at ease with 
changes which affected its opportunities.910 Despite the church‘s hostility to these 
government‘s changes in the education sector, the integration of Christians and non-
Christians in schools opened room for evangelism in the church.911  
 
The second shortfall which the government intended to tackle, according to Nyerere, 
was the limited education opportunities created by the colonial government. Until the 
independences, a larger part of the education system was administered by voluntary 
agencies – religious and non-religious groups.912 The Church of Province of East 
Africa owned hundreds of ‗bush‘ schools and nine secondary schools. One of these 
secondary schools – St. Andrews Minaki - was one of the only three high schools and 
education archipelagos in the country.913 Other education archipelagos were St. 
Francis at Pugu owned by the Roman Catholics and Tabora Boys at Tabora owned by 
the government.914 The church also owned teachers training colleges at Minaki, 
Magila, Kiwanda, Katoke, Loleza and Ndwika.  There were two conditions for a pupil 
to attend these church institutions. First, a scholar was required to belong to either the 
CMSA915 or to the UMCA and second that she or he should pay ‗some fees‘.916 The 
government realised that this would be a hindrance to its purpose of building a 
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socialist society.917 Nyerere‘s government proposed an expansion of the available 
educational facilities, especially at the secondary school and post-secondary levels.918  
 
The third shortfall was the inappropriate content of the curriculums provided by the 
colonial government. Nyerere‘s government reported that:  
 
Colonial syllabuses and curricula at both Primary and Secondary 
school levels had been on the British prototypes, and were in many 
ways in appropriate to the Tanzanian situation. Thus the establishment, 
as it was taken over in 1961, was ill-equipped and hardly designed to 
meet the requirements of an independent African country with strong 
aspirations for economic and social change.919   
 
It was proposed therefore that the education provided in all schools should be much 
more Tanzanian in content.920 According to Shempemba the government took serious 
preparatory initiatives through which the churches‘ education secretaries became 
government employees.921 These education secretaries were intended to assist the 
government in the implementation of the changes. The church reacted:  
 
[Our] top grade African teachers are all being drawn off by the offer of 
high wages to the Administration, which must be Africanized. Their 
places are often being filled by Americans. There is a drive for all 
secondary education to go straight through form I to IV, and there is a 
danger that in our teacher training colleges we shall get only the G.C.E 
failures. Mr. Stringer at Korogwe Teacher Training College even 
thought that we should not be able to get enough scholars next year to 
carry on.922 
 
The government introduced another vigorous change on the duration of primary 
school education from eight to seven years which meant that the standard VIII of the 
mission schools would become irrelevant.923 This was followed by another change 
whereby all public primary schools were kept under the supervision of twenty four 
local government authorities924 who were renamed district education secretaries.925 
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Three of these district education secretaries – Daudi Semkiwa, George Salimu and 
Joseph Majiyapwani – were drawn from the Church of the Province of East Africa in 
Tanzania and were sent to Israel for training.926   
 
The most vigorous change took place after the Arusha Declaration. One of the aims of 
the declaration was to build a self-reliant nation and therefore education had to focus 
on this aim too.927 Nyerere‘s paper on ―Education for Self-Reliance‖ which was 
published in 1967928 described the primary purpose of education as to: 
 
[...] – liberate human beings ... to transmit from one generation to the 
next the accumulated wisdom and knowledge of the society ... to 
prepare the young people for their future membership of the society 
and their active participation in its maintenance or development.929  
 
In view of this purpose, primary schools became economic institutions: ―... agriculture 
[must be] introduced in the Primary School curriculum, and scientific agriculture 
practices [have to be] taught in the majority of Primary Schools with a view of 
developing such schools into economic institutions.‖930 In order to relate farming 
seasons to school activities, the 1967 primary school year was stretched to the period 
of January to October, and in future primary school years were to run from November 
to October. Kiswahili was made the medium of instruction in all government primary 
schools.931 In this case, primary education changed from being a step towards 
secondary education and became a complete qualification aiming at self-employment 
in the Ujamaa villages.  
 
The government announced its plans for quick implementation of the Arusha 
Declaration and the government policy of self-reliance.932  In view of this purpose, the 
government stated that by the end of 1967 there would be qualified citizens to fill all 
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teaching posts in primary schools throughout Tanzania.933 According to the 
spokesperson of the ministry of national education, this meant that no more 
expatriates would be needed for primary schools.934  The church noted quickly that 
these changes would affect expatriates who worked in those schools and therefore it 
was agreed that there should be no more recruitments of expatriates.935 According to 
Mbwana, the church had to take that decision on the ground that the cost of running 
the schools was also increasing while supports for education from abroad were 
decreasing.936 But, according to the synod of the Diocese of Morogoro, the continuing 
changes within the government‘s plans had revoked the church‘s primary aims of 
winning converts for Christ through these education institutions.937  Therefore, the 
church discussed about voluntary handing over to the government all its primary 
schools.938   
 
But while the church was still discussing about the best ways of handing over these 
institutions the government announced its intention of nationalising all education 
institutions.939 The Diocese of Central Tanganyika resolved a quick transfer to the 
government all its primary schools.940 The Dioceses of Masasi, Dar es Salaam, 
Victoria Nyanza, Morogoro, Western Tanganyika and South West Tanganyika did the 
same through their synods and also through the Christian Council of Tanzania 
(CCT).941  Although the synod of the Diocese of Zanzibar and Tanga was not against 
the intention of handing over the schools voluntarily, it put some conditions: 
 
This Synod ... orders the General Secretary of Christian Council of 
Tanzania to declare to the Minister of Education that; 
1. All Districts Commissioners should take responsibilities of all 
Church Schools which falls under the boundaries of their Districts as 
soon as possible. 
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2. Because the transfer of these Schools to the Governments may cause 
financial difficulties to the budget of the Local Government, this 
Diocese promises to assist the Budget in three years as follows –
28,500/- for 1968, 19,000/- for 1969 and 9,500/- for 1970. 
4. The Government will make open doors for the teaching of Christian 
Education to continue for all pupils of all denominations.942   
 
The CSP Sisters who ran almost all education institutions in the dioceses of Zanzibar 
and Tanga, Masasi, South West Tanganyika, Dar es Salaam and Ruvuma, received 
this decision with some panic and, in 1970, they relinquished their work in all primary 
schools.943 However, while the church was in a state of Arusha and the CSP Sisters in 
panic, the government was involved in yet other reforms on secondary education 
intending to curb the shortfalls which were created by the 1964 plan.944  
 
There were varying disagreements as to whether the reforms had brought any change 
to the education system. For example, although the Annual Report of the Ministry of 
National Education stated that, even though the government declared free secondary 
education to all, it did not change the 1964 plan945 Shempemba said that it enforced 
more emphasis on self-reliance and thus it introduced a change.946 It can be argued 
however that even if the plan remained focused and the government had declared 
education free for all, the classification of secondary schools into public and private 
schools introduced some alterations. This was clearly presented in the two categories 
of schools as registered by the government:  
 
Public Schools are those whose funds are provided by local Authorities 
or by Government through grants-in-aid or subventions. These include 
Government Schools, Local Authorities Schools and Voluntary 
Agency Schools. Hence Voluntary Agency schools are also known as 
assisted or aided schools. Private Schools consist of voluntary 
Authorities Schools, which, though registered as required by law, are 
not assisted by Government nor by Local Authorities through grants-in 
aid or subventions. Hence these schools are also known as Unassisted 
or Unaided Schools.947 
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St. Mary‘s Magila which had been a practising school for the Teachers Training 
College, the Phillip Stoke (later Canon Andrea Mwaka) in Dodoma and the 
International School at Moshi all fell under the category of unaided schools because 
they served the able people – the sons and daughters of expatriates.948 All the other 
secondary schools belonging to the church were categorised as grants-in aid schools 
and were involved on another change: 
 
Secondary Education [will be] of six-year duration from form 1-6 ... At 
the end of Form 4, a Cambridge School Certificate Examination [will 
be] held, the results of  which [will] provide one of the bases for the 
selection of students for Form 5 and other types of  further  education, 
training, and employment. Similarly, at the end of Form 6, a Higher 
School Certificate Examination [will be] held, whose results also [will] 
provide one of the bases for selection to higher education, training and 
employment.949  
 
 Therefore while primary education was intended to set the base of education as well 
as self-employment as a way of enforcing development in the villages, secondary 
school education centred on producing people for further training and employment. 
Shempemba observed that this system would introduce a form of elitism950 which 
would contradict Nyerere‘s intentions.951 Therefore, he challenged the idea of training 
the primary school pupils alone for self-employment.952 For him the scholars from 
secondary schools could make the best self-employed persons and they could even 
train others in the villages if their school trainings could include technical skills.953 
Shempemba who was then the regional education officer for Morogoro Region 
applied his belief to the Kilakala secondary school which was among the nationalised 
church schools. Kilakala proved that it was possible for a secondary school to feed its 
own student. Nyerere promoted Shempemba to the post of the deputy director of 
education in the ministry of national education.954 Therefore when the ministry 
announced that it would Africanise the heads of all secondary schools and colleges in 
the country, Shepemba was the new deputy director of education.  However, the 
ministry could only initiate the change in boys‘ secondary schools and teachers 
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training colleges.955 Ten of the thirteen girls‘ secondary schools could not have 
African heads of schools because there were no qualified women for the posts.956 The 
CSP Sisters were ordered to continue to serve in the girls‘ secondary school at 
Korogwe.957 They were also compelled to restructure a middle school and teachers 
college at Loleza so that it would become a high school for girls in the regions of 
south west Tanganyika.958 
 
 With the idea of eliminating religious and racial differences though education 
institutions, secondary schools picked scholars from a variety of backgrounds and 
trained them as one community.959 Unlike primary schools, the secondary schools 
were all zoned and parents could not decide to send their children to a particular 
school or choose to study in a boarding or day school.960 Scholars, teachers as well as 
other members of staff for the schools were drawn from one end of the country to the 
other. Although co-education secondary schools were few, they became new kinds of 
Vijiji vya Ujamaa. While the idea was to reduce racial, tribal and religious 
differences, it brought a total change of ethos and according to Stanway it raised both 
adversely and favourably effects to the church: 
 
Muslims insisted that meat be killed only by Muslim butchers, and this 
created catering problems. On the other hand, there were opportunities 
to allow Muslim children to mix with Christian Children [and thus a 
new opportunity for conversion]. In our Diocese one of the most 
outstanding converts was ... called Abdullah Mohamed ... [who later 
became] Bishop Alf Mohamed.961 
 
Nyerere expressed the need for this ‗mixture of students‘ because he believed that: 
The education provided by the colonial government in the two countries which now 
form Tanzania ... was not designed to prepare young people for the service of their 
own country; instead it was motivated by a desire to inculcate the values of the 
colonial society and to train individuals for the service of the colonial state ... [and] 
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various religious groups were interested in spreading literacy and other education as 
part of their evangelical work.962 
 
In order to comply with the government‘s education plans, the Diocese of Central 
Tanganyika (DCT) resolved that as from 01 July 1970, all staff and maintenance 
grants would be handled by the heads of schools instead of being paid to the DCT 
Alliance Board of Accounts.963 It was also agreed that all remaining expatriate staff 
would become employees of the government. Even though the future was uncertain, 
the government ‗compelled the DCT to combine its resources‘ so that it could build a 
branch of Mvumi schools at Msalato. This new school became Msalato secondary 
school for young women. The Alliance secondary school changed its name to become 
Mazengo secondary school for young men.964 St. Paul‘s at Chidya, the only school 
which offered secondary education in the southern part of Tanzania and the pride of 
Anglicans in that part of the country was also restructured to accommodate young 
men of all religions and from other parts of Tanzania.  St. Mary‘s at Magila 
accommodated young women from different parts of Tanzania in the preparation for a 
new secondary school for young women which would be opened at Korogwe.965 The 
teachers training college for women at Magila was amalgamated with Kiwanda 
teachers training college and then joined St. Andrews College to form Korogwe 
teachers training college.966 The buildings at Kiwanda and Magila were all 
abandoned. The teachers training college at Loleza was transferred to Butimba.967 
Katoke and Ndwika teachers colleges were all handed over to the government.968 The 
secondary school at Maganzo in the Diocese of Victoria Nyanza and David Living 
Stone School in the Diocese of Western Tanganyika were also handed over to the 
government.969 By the end of 1975, the church in Central Tanganyika had only 
Andrea Mwaka School in Dodoma, Moshi International School at Moshi and Buigiri 
School for the Deaf in Dodoma.970 The Diocese of Zanzibar and Tanga had Tanga 
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Nursery School and Kwamkono Polio Hostel.971 The Dioceses of Dar es Salaam, 
Masasi, Morogoro, Western Tanganyika, South West Tanganyika and Victoria 
Nyanza were left without a school.972 
 
According to Kivanda and Ketto, the government realised that the young women and 
men who were brought into boarding secondary schools which were far from their 
homes, developed a different kind of community life.973 In order to address this 
challenge, the government instituted compulsory national service training camps.974 
These camps brought people from different parts of the country.975 According to 
Mtokambali they helped Tanzanians to build a strong sense of nationalism, braveness 
and hardworking.976 However, on the other hand, these camps created a gap in the 
spiritual growth of the people for two reasons. First, there were no church 
chaplaincies in these camps. Second, ‗the students‘ were not permitted to attend 
church services outside the camps.977 Accordingly, sexual misconduct and harassment 
against young women were common talks in the residences commonly known in 
Kiswahili as mahanga.978  Since the media were all focused on the good intention of 
the government and almost all were owned by the government there was nowhere to 
report it.979 
 
Therefore, while the government had good intention about its people, there were 
various shortfalls.  However, as Ngoda argued, the church was loyal to the 
government.980 For example, even though there were many unresolved questions 
especially about church buildings (such as chapels) and land,981 the church gave its 
                                                 
971 Mary-Stella, She Won‟t Say No, pp. 146-147. 
972 Sepeku, same interview, Chiwanga, same interview. 
973 Ketto, same interview, Kivanda, same interview. 
974 Shampemba, same interview. 
975 The duration of training changed to six months in 1993 and following the introduction of multiparty 
system, the camps training were temporary closed.  
976 Mtokambali, same interview. 
977 Chiwanga, same interview Kivanda, same interview, Joyce Ngoda, interview conducted by Maimbo 
W. F. Mndolwa on15 May 2011 at Muheza. 
978 Ngoda, same interview, Kivanda, same interview. 
979  Maimbo W. F. Mndolwa, A Historical and Theological Analysis of Revival Movement (Uamsho) 
Within the Anglican Church of Tanzania, Pietermaritzburg: Unpublished PhD Thesis, University of 
KwaZulu-Natal, 2005. 
980 Ngoda, same interview. 
981 CMSA/MLMSS 6040/61/15/Minutes of the Diocesan Council, p. 8. 
145 
 
loyalty to the independent government just as it did during the British rule.982 I 
therefore argue that the transfer of the church schools to the government was both 
voluntary (as a response to the high cost of the running of these institutions) and 
obliging (as a response to the nationalisation). It is necessary to emphasise this 
because, unlike the opinion of many members of the church that the government took 
over the schools by force, it was the church which enabled the government‘s takeover 
of the schools.  
 
First,   it was a way of showing the loyalty of the church to the government which it 
supported from the time of the struggle for independence. Second, it was its response 
to the circumstances of the time. There are five reasons for this. First, the church 
realised that transferring its schools to the government would relieve it from the heavy 
burden of paying teachers, supporting staff and maintenances. Second, the 
government had declared that there were no needs of expatriate teachers because more 
Africans were qualified to take over the teaching posts. In view of this, the church had 
a limited number of qualified staff. Third, it was a way of showing its obligation to 
the nationalism which it supported from the beginning. Fourth, many of the school 
buildings were in a state of disrepair with no funds to repair them. Fifth, with the 
government emphasis on Ujamaa villages, the old setting of mission stations where 
prominent features such as a school, a church building (chapel), a dispensary and 
hostels were available had lost its effect on the changing Tanzania. 
 
4. The Church’s Reaction to the Reform of Marriage Law 
 
Missionary reports show that issues of marriage had been a challenge to the church 
even before the independence of Tanganyika and Zanzibar: 
 
[...] – the fact that native law and custom, and Islam ... [and] the non-
Christian relations of both parties [held] a large say in the matter, often 
[made] it extremely difficult for the Christian husband and wife to 
[find a balance of their rights]. The State marriage ordinances also 
added to the chaos.  .... [we gave] much consideration and attention to 
the whole subject of Christian marriage, and with regard to the 
marriage ordinances [we did]... all [we could] with the Government to 
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urge revision. But whatever [was] done at that level, our own pastoral 
problem [remained], demanding constant study and all possible action 
with regard to teaching in preparation for marriage, the better 
equipping of our clergy and all others who [shared] in this work, and 
perseverance and patience in the face of all the difficulties in the work 
of reconciliation where marriages [were] broken.983 
 
 While these early challenges were caused by the missionaries‘ use of their own 
cultural milieu to interpret the African aspects of marriage, the challenges were 
stronger after the independences. The first critical challenge to the church was raised 
by the President of Zanzibar when he granted permission to the Muslims in Zanzibar 
to marry any woman they wanted. President Nyerere also argued that Tanzanians 
needed to bring revolution in several aspects of their lives in response to their being 
―oppressed a great deal ... exploited a great deal ... [and being] disregarded a great 
deal.‖984 As a result, as Ngoda argued, the Tanzanians who had completed their 
secondary education and the national service challenged the church‘s understanding 
of marriage.985 The church had been using the Anglican canon law of marriage as its 
official guide.986 But, due to the existence of the two traditions – the evangelical and 
the Anglo-Catholic – differences on ideologies were evident.987 All dioceses which 
were carved from the Diocese of Zanzibar inherited ideologies from that diocese 
which stated clearly that: 
 
The offspring of mixed marriages should not be baptised until of age to 
answer for themselves, without sufficient guarantee that they be 
brought up as Christians ... [And] in a marriage between a Christian 
man and a woman [of other religion] in which the man has deserted his 
wife, lapsed into [another religion], and lives in adultery, the woman 
should be permitted, if under our influence, to marry again.988 
 
All dioceses which were born off the Diocese of Central Tanganyika had theirs from 
that diocese. Beidenman described these marriage rules of the Diocese of Central 
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Tanganyika.989 For example, he has shown that whenever the church was informed 
that African Anglicans had taken part in the African rituals of marriage and either 
committed adultery or fornication, they were heavily fined and in some cases banned 
from the church.990 According to Neil this canonical practices was derived from 
Roman law and from the traditions of the West in the middle ages.991 In this regard, it 
held some shortfalls in relation to African marriage customs. However, it was applied 
to Africans.992 In view of the shortfalls held by these canonical practices, at its 
meeting in Lusaka on February 1970, the bishops of the Anglican Communion in 
Africa agreed that there was a need for ―a pastoral appreciation of the problems 
arising out of African marriage customs, both rural and urban, in relation to full 
membership of the church‖.993 The bishops asked Adrian Hastings if he could 
undertake a research which would highlight the need to accommodate some aspects of 
African culture into Anglican marriage law.994 Being a Roman Catholic priest who 
had decided to live a marriage life, Hastings took this assignment wholeheartedly.995  
 
However, Tanzania had already published a White Paper about a uniform law of 
marriage life and this was to be presented to the National Assembly before March 
1970.996 This was to say that the government of Tanzania discovered the problem in 
marriage even before the bishops could see it. The church could not keep itself aside 
from this opportunity which was provided by the government.997 It decided to set up a 
small commission which involved members of other denominations. The commission 
comprised two chaplains to the Dar es Salaam University – a Roman Catholic and a 
Lutheran – and an Anglican, the Reverend Father Graeme Watson of St. Alban‘s 
Church in Dar es Salaam.998 It met six times and came up with an assessment to the 
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government proposal of the marriage law.999 This appraisal was then sent to the 
respective churches for more evaluation. However, in all the diocese of the ‗Anglican 
Church‘, it was only the Diocese of Zanzibar and Tanga which reacted. When the 
bishop of Zanzibar and Tanga had received the commission‘s report on 16 October 
1969, he set a small committee.1000 At its synod of 1970 the committee produced its 
report to the diocesan synod which came up with the following responses: 
 
1. The Synod accepts most of the information given in the proposal 
that the law would improve marriage standards in the country. 
2. As proposed in the Christian Marriage section, this synod which is 
of an Anglican church stands on the principles of the Christian 
teachings of monogamy: one man one wife until death separates them. 
3. The age of the bride should not be below 18 and 21 for the groom. 
Even though international laws allows brides to marry at the age of 15 
girls and boys of Tanzania need to be protected until they become 
mature enough to take marriage responsibilities as wife and husband. 
In this case even parents or guardians need to be consulted. 
4. We agree to announce bans of marriage for 21 days prior to the day 
of marriage ceremony. However, parents or guardians need to have a 
copy of the ban and that need it to be published on the newspapers and 
not only the notice boards.1001  
 
According to Watson, the reaction of the synod of the Diocese of Zanzibar and Tanga 
underlined critical issues as raised in the White Paper: 
 
The rights of women are given great importance ... This is very much welcomed by 
the Church. This is not only because the Church‘s teaching and practices stress the 
equality of husband and wife. It is because the Church is specifically concerned with 
the care and protection of the weaker members of society. Not only are women 
generally physically weaker than men, they are obviously more vulnerable because it 
is they who bear and wean the children, and therefore have greater burden. At the 
same time women are, to a greater or less extent, economically dependent upon men, 
especially here in Tanzania. Moreover , in Tanzania, as elsewhere, they are for the 
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most part behind men in education achievement, and it will clearly be years before 
there can be really equality  of opportunity at every level.1002 
 
Mndolwa showed that the missionaries intended to build a native church, and in order 
to reach that end, they relied on local chieftain system under the belief that to convert 
a chief was to convert the community.1003 This missions‘ strategy created gender 
imbalances not only in education but also in other aspects of life. Thus, even though 
they were the pioneers of education before colonial rule, had made some efforts to 
empower women, specific efforts for women‘s education were put by the government 
close to the dawn of the independence in Tanganyika.1004 Therefore the challenge of 
giving right to the women at this stage of the formulation of marriage law would be 
obvious: 
 
If women are given rights for which the country as a whole is not at 
present ready, marriage and indeed stable relationship between the 
sexes could be gravely imperilled ... their social and economic 
evolution could be held back; and those responsible for education and 
cultural planning might not be sensitive enough to the need for greater 
priority to be given for education of girls.1005  
 
Mndolwa has shown that one way through which the church could have empowered 
women was through ordination which could have given them equal status with the 
men in the ministry of the church.1006 The Diocese of Central Tanganyika had 
proposed the ordination of women but no action had been taken.1007 The Diocese of 
Zanzibar gave reasons for its delay of raising women to the ordained ministry in that 
women could easily fall into polygamous marriages.1008 Perhaps with the same 
attitude, no woman was called to the membership of the commission which reviewed 
the government‘s White Paper for marriage. No wonder, therefore, that their voice 
was inhibited. In 1970, the members of the commission (all men) resolved on the 
behalf of women that: 
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Although it is our conviction that the welfare of the nation best served 
by monogamous unions, the Church would consider that the 
Government‘s practical aim would be best served by discouraging 
polygamous unions, without making them generally illegal.  For 
example, the government should not allow monogamous marriages 
legally contracted to become potentially polygamous unions as 
proposed in the White Paper. In this connection, we would recommend 
that, in order to promote the dignity and respect of women, any man 
wishing to marry second wife should be in agreement of his first wife 
and the consent of her relatives.1009 
 
The government approved three sets of marriage ordinances— Customary, Religious 
(i.e. Islam, Christian, Hindu, and Buddhism) and Civil Marriages.1010These 
government‘s ordinances raised a challenge to the church. The Christians who could 
not marry in the church because their partner could not change her or his religion 
opted for civil marriages.1011  Consequently, many people who had opted to get 
married in this way were banned from receiving the Eucharist. A meeting of bishops 
held at St. Mark‘s Theological College in 1978 under the chairmanship of Archbishop 
Sepeku had resolved that Anglicans who were involved in civil marriages with 
Muslims should be ―allowed to receive the Eucharist on two conditions: they should 
bring their children for baptism and that they should not be church elders.‖1012 Since 
many of such Christians were women and the permission for baptising a child came 
from a husband, the church‘s restrictions discouraged their church attendance and as a 
result a good number of them converted to Islam. 1013 
 
5. The Church’s Reactions to the Government Reform in the Health Sector 
 
Until the Arusha Declaration, under the government medical scheme, the church co-
operated with the colonial government to offer medical services to people.1014 The co-
operation was necessary because, as Mary Gibbons noted, the church had not enough 
funds to run the hospitals alone.1015 On one hand, the church benefitted from this 
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collaboration with the government in the sense that its hospitals and dispensaries 
which were widely spread in the country were vehicles of evangelism and 
conversion.1016  In view of this, the Diocese of Masasi had Mkomaindo hospital and 
dispensaries at Chiwata, Namasakata, Luatala as well as a leprosy centre at 
Kindwiti.1017 The Diocese of Zanzibar had St. Augustine Hospital and St. Elizabeth 
Maternity Hospital at Magila, St. Francis Hospital at Kwamkono, St. Raphael 
Hospital at Korogwe as well as its various dispensaries at Kideleko, Kizara, Mkuzi, 
Bwembera, Kigongoi and Zanzibar.1018 The diocese also ran a polio hostel at 
Kwamkono. The Diocese of South West Tanganyika had St. Paul‘s Hospital at Liuli, 
a dispensary and a leprosy centre at Milo.1019 The Diocese of Central Tanganyika 
owned hospitals at Mvumi, Bugufi, Berega and Kilimatinde; dispensaries at Buigiri, 
Kibondo, Songe, Mamboya and Kongwa. The diocese also owned a Hombolo 
Leprosy Centre.1020 The church also co-operated with Lutheran Church of Tanzania in 
the running of Kilimanjaro Christian Medical Centre (KCMC) at Moshi.1021  
 
All these hospitals and dispensaries complemented many others in the country, some 
of which gave services to people according to their wealth and racial complexions. 
After independence, the government requested the church to continue with the 
provision of more medical work and in the training of medical practitioners.1022  But, 
the church had its own medical policy which stated that:  
 
Our ultimate aim is to win men for God by showing them the love of 
God in Christ through the medium of medical work ... [therefore] there 
should be regular teaching for all in-patients and antenatal cases 
waiting at the Hospital. Live dressers and nurses are the best 
evangelists. When these are not available an endeavour should be made 
to obtain help of an outside evangelist or Bible woman. Persons not 
only capable of preaching and teaching, but also of dealing personally 
with patients, are required.1023  
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The government‘s intentions, on one hand, were to build Ujamaa nation which would 
put emphasis on: 
 
[...] – the well-being of the people, and the basic assumption been 
acceptance of human equality ... [and] a belief that every individual 
man and woman, whatever colour, shape, race, creed, religion, or sex, 
is an equal member of the society with equal rights in the society and 
equal duties ... no room for racialism, and no room either for doctrines 
of aristocracy.1024    
 
The Arusha Declaration, on the other hand, revived some of the aspects of 
collaboration between the church and the government on medical work. Nyerere 
stated that: 
 
One example of this [was] the integration of Government and non-
Government medical services, so that available facilities [could be] 
used to maximum advantages. Thus, 11 voluntary agency hospitals 
[had] been provided with government funds to function as District 
hospitals-and some of these [had] been completely handed over to 
Government ... Also, suitable voluntary agency dispensaries receive[d] 
Government finance to act as rural health centres, and Government 
[had] ... increased financial and other responsibility for the running of 
local authority health services where this was necessary to ensure 
reliable, good service to the people of the area.1025  
 
As a consequence of the Arusha Declaration, St. Augustine Hospital and St. Elizabeth 
Maternity Hospital were amalgamated with Ubwali government health centre and 
were transferred to Muheza to become a designated hospital for Muheza District.1026 
The amalgamation and the transfer of these health institutions to Muheza affected the 
buildings at Magila. Buildings of a value of billions of Tanzanian shillings were 
abandoned at Magila. Mvumi and Kilimatinde Hospitals were designated to the 
Dodoma and the Manyoni districts respectively.1027 The Berega Hospital became the 
Designated Hospital for Rural Morogoro District. Mkomaindo Hospital at Masasi was 
nationalised to become the referral hospital for the southern regions of the country. 
These initiatives and the fact that the Ujamaa villagers, though their msalagambo, 
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build simple but hygienic mud huts as dispensaries1028   increased health facilities in 
the country. But, the increase of health facilities while a good number of qualified 
medical practitioners had left the country following the government‘s emphasis on 
Africanisation raised a challenge to both the church and the state.  The Diocese of 
Central Tanganyika was very much affected. The bishop of the diocese confronted the 
state and the CMSA: 
 
Hospitals ... will have to close unless more staffs are available ... if we 
do not get two or three tutor sisters we will have to close the hospitals. 
Another urgent request is for missionary pastor at Kilimatinde ... 
Ujamaa villages and a small communal town, will be established in 
that area later this year, and a man is needed to minister to the 
Christians of these villages and to train Tanzanians to minister at 
Kilimatinde Hospital.1029  
 
However, very few medical practitioners were able to come because there were more 
challenges. First, permits for working had been difficult to obtain. Second, the role of 
missionaries had changed dramatically from directors to disciples, from people who 
operated with authority to people who should work under authority.1030 The CSP 
Sisters who were the main workers in the UMCA hospitals and dispensaries, for 
example, had their last professed novice in 1973 and because many of them were 
aging, in 1980 they relinquished their medical work.1031  This raised a challenge not 
only to the church but also to the government. There has been a shortage of above 
50% of medical practitioners in the country ever since. 
 
6. The Church’s Reactions to the Reforms of Land   
 
―The British rule established a freehold ownership of land in Tanganyika.‖ 1032 The 
church bought its land under this scheme.1033 Soon after independence, the 
government realised that freehold land could be a challenge in its efforts of 
establishing Ujamaa. The Arusha Declaration stated that land ―... is the basis of 
human life and all Tanzanians should use it as a valuable investment for future 
                                                 
1028  Nyerere, Freedom and Development, p. 295. 
1029 CMSA/MLMSS6040/61/15/Appeal for Staff by Bishop of Central Tanganyika. 
1030CMSA/MLMSS6040/133/20/D. C. T. Missionary Conference, Dodoma, 17-19 April 1970. 
1031 Mary-Stella, She Won‟t Say No, pp. 207-217. 
1032 Nyerere, Freedom and Development, p. 307. 
1033 TNA/AB 537. 
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development.‖1034 In view of this the state authority ―abolished freehold ownership of 
land shortly after independence.‖ 1035  
 
According to Nyerere, the only change which the new government law about land had 
initiated was to make land a national property.1036  The effect of this change on the 
church was obvious: all title deeds and offers had to be reviewed. The church‘s land 
which was bought before 1960 bore the names of the mission groups (the UMCA and 
the CMSA). The church‘s land which was bought after 1960 had the new name (i.e. 
the Church of Province of East Africa). When the missionaries left there were no 
proper handing over of important documents.1037 As a result, many documents could 
not be found.1038 Therefore, during the government‘s takeover of the church schools 
and hospitals, already some of the land documents of the missions were missing. In 
view of this, the church did not have proof of occupancy to some of its land.1039  The 
effect of this was the loss of Weti, Pemba, Ziwani cemetery and Fuoni Zanzibar.1040  
The nationalised schools and hospitals had church buildings within the same 
compounds. St. Andrews parish for example was (and still is) in the compounds of 
Korogwe teachers training college. The old Korogwe primary school is still within the 
compound of the head offices of the Diocese of Tanga.    
 
Because of the government‘s policy that it would not interfere on matters of faith the 
church continued to use worshiping facilities which fell under the government‘s areas 
of occupancy.1041 The church benefited more from this government policy. For 
example, wherever the church did not have church buildings, the government allowed 
the church to use some classrooms of the nationalised schools to conduct its services.  
The church authority felt comfortable within this setting because the land, the schools 
and hospitals belonged to the nation.  Since the nation literally meant the people 
                                                 
1034 ‗The Land‘ in The Arusha Declaration, p. 17. 
1035 Nyerere, Freedom and Development, p. 307. 
1036 Nyerere, Freedom and Development, p. 307. 
1037 RHL/UMCA-USPG/SF32(XXI)/General Secretary,  Report of Tour of East Africa, Canon 
Kingsnorth‘s Tours – Africa 1962/64, RHL/UMCA-USPG/SF4(III)/Universities Mission Trust 
Limited. 
1038RHL/UMCA-USPG/SF32(XXI)/General Secretary, Report of Tour of East Africa, Canon 
Kingsnorth‘s Tours – Africa 1962/64,  Universities Mission Trust Limited,. 
1039 ASL/ADD/Taarifa ya Makabidhiano ya Shule ya Minaki kati  ya Kanisa la Jimbo na Serikali, 17 
May 1974, RHL/UMCA-USPG/ SF 32 (XXI)/1/A letter from Financial Secretary to Archdeacon 
Sydenham, 06 March 1959.  
1040 RHL/UMCA-USPG/ SF32(XXI)/1/A letter from Financial Secretary to Archdeacon Sydenham 
1041 CMSA/MLMSS6040/61/15/Minutes, Diocesan Council, Dodoma, 22-23 April, 1970, p. 7. 
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(Tanzanians) and many church members were in the government services, bishops 
took it for granted that the government would always deal with the church diligently. 
However, after the Tanzania – Uganda war, some government officials used this 
opportunity for their own benefit. For example, in 1986 an order was issued by the 
government to the church to demolish its church buildings.1042 Others utilised the 
situation to sell portions of land which held names of the missions.1043 Tanga Nursery 
School lost its direction and was taken over by a parent committee and some members 
of the committee sold portion of its land to the Arabs at Chumbageni Tanga.1044 With 
the continual change of government policy and civil servants, the church found itself 
at risk of losing its land leases. First, the state authority stopped the churches from 
using school classrooms as worshiping facilities. Second, dioceses such as Dar es 
Salaam which gave several acres of its land to the government at Buguruni, lost five 
acres to the land invaders, and was threatened to lose its four hundred and fifty acres 
at Mtoni Buza in Temeke municipality.1045 However, because not even a single 
diocese had trained or employed a qualified person on land issues, it has remained a 
continuing challenge to the church which demands further research. 
 
7. Chapter Summary 
 
I have presented, in this chapter, various response of the church to the changes 
initiated by the government following the introduction and implementation of the 
policy of Ujamaa na Kujitegemea. These included the effects caused by the 
implementation of rural settlement programmes, reforms on the marriage law, and 
reforms in the sectors of education, health and land.  Each of these changes affected 
the church and Tanzanians. In this regard, this chapter has highlighted how the church 
and the political authority had reacted to these changes. 
 
 Alongside the reactions of the church and the state authority, there were two major 
findings which I presented here. First, following the implementation of Ujamaa 
                                                 
1042 ASL/ADD/Hotuba ya Baba Askofu John Sepeku aliyoitoa kwenye Mkutano Mkuu wa Sinodi ya 
Dayosisi ya Dar es Salaam, Tarehe 31 Julai, 1983, p. 26. 
1043 Chizazi, same interview. 
1044 Eustace Mandia, interview conducted by Maimbo W. F. Mndolwa on 21 October 2011in Dar es 
Salaam 
1045 Maimbo W. F.Mndolwa, Historia ya Kanisa Anglikana Kusini na Mashariki mwa Tanzania:1864-
2004, Dar es Salaam,  SMTC Project, 2005,  p. 57. 
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villages whereby Tanzanians were called to live in Ujamaa villages most of the 
mission stations (i.e., the church‘s villages) and which needed major repairs became 
unnecessary and therefore the church abandoned them. Both the white missionaries 
and black Africans joined these Ujamaa villages. I argued that white missionaries 
were challenged by black Africans in these Ujamaa villages. I argued my case by 
mentioning a white missionary quoting black African Anglican as saying that all 
things in the Ujamaa villages were the property of the people and that there was no 
‗me-ism‘ in those villages. The villager who said these words was a church elder as 
well as a treasurer of several villages.1046  He was supported by Malecela and 
Mhogolo.  He warned that those who refused to associate themselves with this 
Ujamaa‘s emphases would be given a deadline. According to the villager, the 
missionaries were given conditions – living in community (the government‘s 
emphasis) or in isolation. The fact that many missionaries left the country thereafter 
implies that although the missionaries proclaimed a gospel of unity and love, they 
practiced individualism which was contrary to the African culture. After the 
missionaries had left the country, the church was left without qualified personnel 
because the missionaries did not prepare Africans to take over leadership positions of 
the church from them. Thus, the African church had to enquire assistance from the 
mission organisations. The missions‘ theme ―Come Back to Africa‖1047 addressed this 
challenge. 
 
The second major finding of this chapter concerns the handing over of church schools. 
Unlike the belief among many members of the church that the government took over 
the schools by force, I argue that this was not the case. My argument is based on the 
following facts.  First, the church handed over its schools as a way of showing its 
loyalty to the government which it supported during the struggle for independence. 
Second, following the needs of the time which emerged as the government continued 
to implement its plans, the church was obliged to hand over its schools. This chapter 
has established five reasons for this: 
 
                                                 
1046 CMSA/MLMSS6040/63/8/East Africa Visit-May/July, 1973. 
1047 RHL/UMCA-USPG/Come Back to Africa: The Review of the Work of 1962, June 1963, p.10. 
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i. The church realised that transferring its schools to the government would 
relieve it from the heavy burden of paying teachers, supporting staff and 
maintenances. 
ii. The government had declared that there was no need for expatriate teachers 
because many Africans were qualified to take over teaching posts. In view of 
this, the church had a limited number of qualified personnel. 
iii. It was a way of showing its obligation to the cause of nationalism which it 
supported from the beginning.  
iv. Many of the school buildings needed major repair while the church had no 
sufficient funds for that purpose.  
v. With the government emphasis on Ujamaa villages, the Misheni set up (i.e. a 
school, a church building, a dispensary and hostels) was no longer needed.    
 
It can be concluded that with the introduction and implementation of various 
government policies, the church were kept in a motion of continual change. This 
makes it necessary to have a chapter about the Ujamaa centred church which will 
highlight changes which the church has gone through while continuing to engage with 
the Ujamaa goals. In the following chapter, I regard this church as the Ujamaa- 



























In chapters two and three I described how the Ujamaa goals facilitated the breakaway 
of the church from the Church of the Province of East Africa (CPEA). This 
breakaway of the church resulted into the formation of the Church of the Province of 
Tanzania (CPT).  In chapter four where my discussion focused on the responses of the 
church to the implementation of the principles of Ujamaa and the reaction of the state 
authority to these responses of the church, I referred to the CPT as a Ujamaa-centred 
church. I indicated in this chapter four that the compliance of the church to the 
Ujamaa goals dictated changes in several aspects of the church life. This current 
chapter reviews the impact of these changes on the leadership, theology, liturgy and 
ministry of the church. 
 
2. The Nature of Leadership in the Ujamaa-Centred Church 
 
In his book, Freedom and Socialism, Julius Nyerere notes the experiences which 
Tanzanians had gone through over years regarding leadership: 
 
In the past years and centuries, we were greatly intimidated and 
harassed by colonialists. If you stood before a colonial leader to speak 
or to ask him a question, you would be harassed by his juniors, who 
would ask you why you spoke or asked questions. This practice 
instilled fear in the minds of many citizens. The people did not respect 
their seniors; they simply feared them.1048 
 
                                                 
1048 Julius K. Nyerere, Freedom and Socialism: A Selection From Writings and Speeches, Dar es 
Salaam: Oxford University Press, 1968, p. 139. 
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Chambo has pointed out that, as a result of these fears, that most Tanzanians 
developed an inferiority complex and syndrome of dependency.1049 Mntambo holds 
that a similar complex could be noticed in the church as well.1050 Agreeing with 
Chambo, Mntambo gave examples of the relationships between the white missionaries 
and the black African Christians, the clergy and laypeople, and between a bishop and 
his church.1051 According to Alfred Stanway, black Africans feared white missionaries 
because white people were not perceived as practising humility and patience towards 
black people.1052 Mntambo said that the laypeople feared their clergy not because they 
carried the message of God, but because they could exclude them from parish 
membership and by extension from their jobs.1053 He also said that, taking from the 
fact that those who were excommunicated from the church lost their jobs and could 
not get more services related to the church, it instilled fear in many people.1054 Ngoda 
holds that among the effects of these fears were that some Christians would take part 
in the daily church services not because they liked them, but because they were forced 
to attend.1055  As a result, Ngoda has noted that whenever they encountered problems 
in their lives they would secretly consult a mganga (i.e., traditional healer) but not 
their priests and their medical practitioners. Rowthorne has argued that in the history 
of the church: ―The laity ... [had always been] voiceless, sightless, powerless, 
invisible mass and badgered.‖1056 For Rowthorne, the ordained clergy perceived the 
laity as the ‗un-anointed ones‘ and hence they disregarded them. In Tanzania, this 
perception had been passed on to Africans by their predecessors (i.e., the white 
missionaries) and the Africans inherited it without much critique. In view of this, 
Sundkler was quite on target when he pointed out that: 
 
It [was] not so much the professed and verbally expressed theology of 
ministry ... [that had shaped] the attitude of African office-bearers [;] it 
[was] the phenomenology of the ministry: that which was ‗seen‘ and 
observed in the actual practice of the missionary, and his first co-
workers condition their outlook.1057  
                                                 
1049 Ernest Chambo, interview conducted by Maimbo W. F. Mndolwa on10 January 2011 at Muheza. 
1050 John Mntambo, interview conducted by Maimbo W. F. Mndolwa on 14 May 2011 at Korogwe. 
1051 Mntambo, same interview. 
1052 CMSA/MLMSS6040/133/20/‗The Role of the Expatriate Missionary today‘, D.C.T. Missionary 
Conference Dodoma, 17-19, 1970, p. 1. 
1053 Mntambo, same interview. 
1054 Mntambo, same interview. 
1055 Joyce Ngoda, interview conducted by Maimbo W. F. Mndolwa on 10 January 2011 at Muheza. 
1056 Anne Rowthorne Liberation of the Laity, Harrisburg: Morehouse, 1986, p. 2. 




Ngoda affirmed Sundkler‘s criticism when she stated that the role of the ordained 
clergy, as viewed by the laity, was that of proprietors of the church.1058 In this regard, 
it can be argued that the laity perceived the church‘s leadership as a rude and an 
authoritarian government. Unlike Ngoda‘s argument however, Chambo and Lusega 
noticed a change of this perception which, according to them, was among the effects 
of the Arusha Declaration on the church.1059 About the Arusha Declaration, Nyerere 
had stated that: 
 
The Declaration is first of all a reaffirmation of the fact that we are 
Tanzanians and wish to remain Tanzanians as we develop. Certainly 
we shall wish to change very many things in our present society. But 
we shall have stated that these changes will be effected through the 
process of growth in certain directions. This growth must come out of 
our own roots not through the grafting on to those roots of something 
which is alien to our society. We cannot accept any political ‗holy 
book‘ and try to implement its rulings with or without revision.1060 
 
In view of this position, the State authority pointed out the kind of leadership which 
Tanzania would need:1061 
 
Every ... leader must be either a peasant or a worker, and should in no 
way be associated with the practices of Capitalism, Feudalism ... hold 
shares in any company, ... hold Directorships in any Privately-owned 
enterprises, ... receive two or more salaries, ... or own houses which he 
rents to others.1062  
 
It was resolved elsewhere that ―in order to prevent exploitation it [was] necessary for 
everybody to work and to live on his own labour.‖1063 According to Bishop 
Huddleston this meant that whoever earned a living by using another person‘s labour 
                                                 
1058  Ngoda, same interview. 
1059 Chambo, same interview, Manase Lusega, interview conducted by Maimbo W. F. Mndolwa, 18 
May 201, Dodoma. 
1060 Nyerere, Freedom and Socialism, p. 315. 
1061 ‗Leadership‘ in the Arusha Declaration and TANU‟s Policy on Socialism and Self-Reliance, Dar es 
Salaam: TANU, 1967, p. 19. 
1062 ‗The Leadership‘ in the Arusha Declaration, p. 19. 
1063 ‗Good Policies‘ in The Arusha Declaration, p. 18. 
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was kupe (a parasite). 1064  The emphasis here was evident: everybody should be self-
reliant.1065  
 
Although Nyerere had assured the clergy that these resolutions would not bind 
them,1066 the church continued unabated towards change. Hence, the relationship 
between the clergy and the laity which for a long time had been that of a master-
servant1067 was also changing. This was reflected in Bishop Huddleston‘s statement 
that: ―The Church is here to serve in any way it can but no longer to manage or 
govern ...‖ 1068 He further cemented his argument thereafter: ―This, as I see it, is the 
logical consequences of the Arusha Declaration.‖1069 Bishop Huddleston believed 
―that an African bishop would timely fit into this logic of the gospel of self-reliance 
and self-governing and thus he resigned.‖1070 In 1968, Gayo Hillary Nyumbu was 
elected the fifth bishop for the Diocese of Masasi. Similarly, Backer, the bishop of the 
Diocese of Zanzibar and Tanga resolved that: 
 
[...] – sasa saa inakaribia ambapo kwa ajli ya mema yote ya Diosisi 
[sic] imenipasa kupunzika ... isingenifaa mimi nihudhurie Lambeth 
Conference [sic] sasa hivi halafu baadae nijiuzuru ... itafaa sasa 
Mwafrika achaguliwe kuwa Askofu wa Diosisi – For the good of this 
diocese, this is the right time for me to retire ... As I see it, it would be 
meaningless for me to attend the next Lambeth Conference and then 
retire thereafter ... an African should be made the diocesan bishop from 
now on.1071  
 
In 1968, Yohana Mwekwalekwa Jumaa was elected the second bishop for the Diocese 
of Zanzibar and Tanga.1072 While it can be argued that these were missionary bishops 
and thus were responding to the pressure of Africanisation, other dioceses which were 
                                                 
1064 Trevor Huddleston, ‗The Arusha Declaration‘, The State of Anglo-Tanzanian Relations Bulletin, 
London: Africa Bureau, 1970, p. 2. 
1065 Huddleston, ‗The Arusha Declaration,‘ p. 2. 
1066 TL/‗Mapadre pia ni umma-Rais Nyerere awaambia viongozi wa dini‖ in Ecclesia Newspaper no. 
197, September 1970, p. 1. Translation is mine. 
1067 Simon Chiwanga, interview conducted by Maimbo W. F. Mndolwa on 26 August 2011 at 
Mpwapwa, John Ramadhani, interview conducted by Maimbo W. F. Mndolwa on16 May 2011 in  Dar 
es Salaam,, Catherine Kivanda, interview conducted by Maimbo W. F. Mndolwa on 18 May 2011 in  
Dar es Salaam. 
1068 ACT/ADM/Trevor Huddleston, A Letter to Nalitolela, 02 July 1967. 
1069 A Letter to Nalitolela, 2 July 1967. 
1070 Julius K. Nyerere, ―Challenges in a Poor Country‖ in Debora Duncan Honore et al., Trevor 
Huddleston: Essays on his Life and Work, Oxford: Oxford University Press, 1988, p.15. 
1071 ASL/ADZT/‗Hotuba ya Bwana Askofu‘, Diosisi ya Zanzibar na Tanga, Sinodi 1967, Diocese of 
Zanzibar and Tanga Papers, p. 4. Translation is mine. 
1072 Hotuba ya Bwana Askofu. 
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under the leadership of African bishops were also struggling to fit into this gospel of 
self-reliance and self-governing. For example, Gresford Chitemo, the bishop of the 
Diocese of Morogoro held that it was impossible to avoid a shift from a managing and 
governing church towards that of a serving church. 1073 For him ―a living Church is a 
serving Church [because] the Son of Man came not to be served but to minister, and 
to give His life a ransom for many.‖1074 Through its public addresses, the State 
authority pleaded for more radical changes. Nyerere, for example, addressed the 
public saying that: ―siku za „mapadre‟ kuogopwa zimepita ... maana siku hizi 
wamisionari ni sehemu ya umma na kwa hiyo haifai [waogopwe] – those days when 
people feared their ordained ministers are over ... now missionaries are part of the 
community; they should not be feared.‖1075 This was soon after he had spoken to the 
religious leaders at Tabora where he insisted that:  
 
Inapofika wakati ambapo taifa limegawanyika katika sehemu mbili 
watu fulani wananung‟nika ... kwamba wanaonewa; na wachache 
wanaonea ... watu wa dini mnatazamiwa sauti yenu iwe ya waziwazi ... 
[kusema] mnaonea ninyi – When it comes to a point that the nation is 
divided into two groups and the people in one of the groups are 
complaining that they are oppressed by others; your voice as church 
leaders must be open ... you are oppressing these others.1076 
 
According to Chiwanga, these were the reasons why conveying the Episcopal 
leadership close to the people became the focus of the church.1077 As a consequence, 
he held the synods of the church passed resolutions which to some members looked 
very radical, if not downright un-Anglican!1078 Although he gave no clear example, 
the decisions taken by the synod of the Diocese of Zanzibar and Tanga could illustrate 
such instances. The synod decided to give up the title of archdeacon as well as 
chancellor for the reason that these had been misused to an extent that it became 
discriminating and an intimidating titles.1079 While on the one hand, new titles such as 
rural deans, heads of zones and diocesan education secretaries were introduced to 
                                                 
1073 CMSA/MLMSS6040/61/15/Morogoro Outreach. 
1074 Morogoro Outreach. 
1075 TL/‗Mapadre pia ni umma-Rais Nyerere awaambia viongozi wa dini‘, Ecclesia Newspaper, no. 
197, September 1970, p. 1. Translation is mine and emphasis is added. 
1076 Julius Nyerere, Ujamaa wa Tanzani na Dini: Hotuba aliyoitoa Rais Julius K. Nyerere siku ya 
Kufungua Semina ya Viongozi wa Madhehebu mbalimbali ya Dini huko Tabora, Jumatatu 27Julai 
1970, pp.17-18. Translation is mine. 
1077 Chiwanga, same interview. 
1078 Chiwanga, same interview. 
1079 ASL/ADZT/‗Appendices‘ in the Diocese of Zanzibar and Tanga, Synod 1970, p. 2. 
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serve the new attitude – the serving church;1080 on the other hand, the freedom of 
speech expressed in the constitutions enabled the laity to enquire more changes about 
the church‘s leadership. For example, the House of the Laypeople of the Diocese of 
Zanzibar and Tanga argued that: 
 
Dayosisi iruhusu watu mmoja mmoja katika mitaa, wenyeji wa mahali 
pale kabisa anaehiari kujitolea, afundishwe kutoa Missa na mambo 
fulani fulani yahusikanayo... – The Diocese should allow one lay 
person from each parish to preside in the Eucharist services and 
perform other parish duties in the absence of the parish priest.1081 
 
Three thoughts can be extracted from these suggestions. First, the arguments reflected 
a demand for change in the nature of leadership.  The laity demanded the right of 
attending to some responsibilities which the church believed could only be performed 
by the ordained people. Partly, this challenge emerged because ―[m]any Church 
teachers [i.e., catechists] and evangelists who had moved to the villages want[ed] to 
keep their own congregations ... [And] in some case they [were] many ... in one 
village that the Church [couldn‘t] afford to pay them.‖1082  It can be argued therefore 
that it was a struggle for leadership position in the village churches. Second, the 
ordained clergy were besieged by pastoral works which were greatly increasing 
following the villagesation. The transfer of people into the Ujamaa villages had 
created a new opportunity for evangelism and pastoral ministry while, as the CMSA 
had reported, the number of the ordained ministers remained the same:  
 
The Church is facing tremendous challenge in the Ujamaa Villages. 
The old parish system of 30 or more small village churches of 300 or 
so people is giving way to a parish with six Ujamaa Villages of 4000 
or more people in each village. This is tremendous opportunity to reach 
people in one larger village rather than small villages.1083 
 
Third, the laity in the Ujamaa church were stirred up by the ‗spirit of change‘ created 
by their involvement in the Ujamaa village life and therefore they could not see any 
reason why they should not play the same role in their church too. The church reacted 
                                                 
1080 ASL/ADZT/The Diocese of Zanzibar and Tanga, Synod 1974, p. 8, KBSL/ACT/DWT/Archives for 
1965 to 1980. 
1081 Appendices, p. 2. Translation is mine. 
1082 CMSA/MLMSS6040/133/20/Extracts from the minutes, Diocesan Council, Dodoma, 07 September 
1971, p. 3. 
1083 CMSA/MLMSS6040/134/21/‗The Church in Central Tanzania‘, the Report to the Africa 
Committee, 12 October, 1972, p. 1. 
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to these challenges in several ways. First, in order to solve the problems created by the 
availability of many catechists and evangelists in one village, some of them were 
ordained. Their ordination resolved the problem of shortage of the ordained ministers. 
Secondly, according to Stirling, the church changed its financial regulations.1084 The 
Diocesan Council of Central Tanganyika, for example, decided that the offerings 
collected in these Ujamaa village churches should be used as follows: 
 
[...] – 20% C. C. F,108510% to the local parish and the reminder to be 
used at the discretion of the village Church Council. C. C. F. 
contributions, either to be paid direct to the Diocesan Office, or to the 
parish pastor as they please.1086  
 
Mntambo pointed out that because all people were ndugu (lit: related to each 
other),1087 there were debates about the relevance of titles like bwana askofu – lord 
bishop – which, previously was used for bishops, and waheshimiwa – venerable and 
honourable – which were used for archdeacons and for the members of the synods 
respectively.1088 Nyerere himself was not bwana but ndugu na mwalimu – a relative 
and a teacher who had always emphasised that ―cheo ni dhamana‖ – leadership is 
trust.1089 Nyawu, Mbelwa and Chambo said that Nyerere‘s emphasis on leadership as 
trust had direct influence on the ordained people as well.1090  From the year 1970 on, 
they began to change their attitudes towards the laypeople.1091  Chiwanga added that 
the perception that the ordained ministers were the church‘s ruling elite was 
transformed into the one who served with the people.1092  
 
Singano noticed a shift from the word bwana to another Kiswahili word baba – 
father.1093 According to him, everyone in the community was ndugu but when it came 
to an ordained person, the laypeople would distinguish him from others as their baba 
which was (and still is) „ujamaa‟s‟ a word denoting the respect given to the role of 
                                                 
1084 Leader Dominic Striling, Heroes of the Faith in Tanzania, Ndanda-Peramiho: PBNP, 1997, p. 32. 
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men within extended families. According to Singano, since in the traditional 
community the word baba was (and still is) relational, the laypeople‘s description of 
their bishop as baba askofu, their priests as baba kasisi, their deacons as baba shemasi 
and their catechist as baba katekista signified their new relationship.1094 This meant 
that the ordained ministers lived with the people and thus they were respected because 
of their role in the society just as the extended families respected elders because of 
their role in the family. In this regard, the title baba carried a different relevance if 
compared to the English word ‗father.‘ Again this was the effect of Nyerere's 
emphasis on living with the people.1095 He lived with the people and as a result, they 
recognised him as mwenzetu – one of us.1096  
 
The bishops, priests, deacons and catechists practiced it in a different way.1097 They 
became not only members in the village churches but also of the larger flock – the 
Ujamaa villagers.1098 However, their total engagement in the Ujamaa life had several 
effects in their future lives. First, they would not own houses because doing so could 
contradict the principles of Ujamaa. While this became the reason for some priests to 
work as part timers, many others enjoyed living in church houses. Therefore, with 
exception of a few part-time ministers such as Stanford Shauri and Mang‘enya from 
the Diocese of Dar es Salaam and five priests from the Diocese of Central 
Tanganyika1099, many ordained priests lived in church houses.1100 In places where a 
parish did not own a house, one of the parishioners would offer rooms in their house 
for their parish priest.1101 The repercussion of this simplicity of life would be felt 
during their retirement. When a priest or a bishop retired or died and the church house 
had to be occupied by another minister, there was no place for him or his family to 
stay. Mokiwa gave the example of Archbishop Sepeku, who left his family with no 
home when he died in 1983.1102 Mokiwa explained further that the Diocesan Standing 
Committee of Dar es Salaam gave Sepeku‘s family a small church house at Buguruni 
                                                 
1094 Singano, same interview. 
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in *B80*Dare es Salaam.1103 Agreeing with Mokiwa, Ramadhani mentioned by 
names some bishops whose dioceses had to find houses for them to live in after they 
retired.1104 He named Archbishop Kahurananga (Western Tanganyika) and  some 
bishops – Chitemo (Morogoro), Mlangwa (Dar es Salaam), Mlele (South West 
Tanganyika), Chisonga (Masasi), Ngahyoma (Ruvuma), Rusibamaila (Victoria 
Nyanza), Madinda (Central Tanganyika) and himself (Zanzibar and Tanga) – as 
examples. Chiwanga concluded that these bishops received the church from the 
missionaries and brought unity in the church. They retired as financially poor as their 
nation and their church.1105   
 
According to Mokiwa, the model of life which was expressed by these bishops in the 
ministry shaped their priests, deacons and catechists.1106 Mokiwa gave the example of 
his own father, the Rev. Canon Leonard Mokiwa who, when he retired from the 
Diocese of Dar es Salaam in 1995, was given but a bible and the bus fare which 
would only assist him and his family reach as far as Handeni, his homeland. Because 
he had not built a house for himself, Archbishop Ramadhani decided that he should be 
given a parish so that his family may use the parish house.1107 He eventually became 
the priest in charge of the Christ the King parish in Handeni.1108 While Mokiwa, (who 
on later years became the bishop of Dar es Salaam and the archbishop of Tanzania), 
perceived this as shame to the church, the Ujamaa community demanded it: 
 
Wakristo walipenda kuona kwamba kiongozi wao ni mwenzao, mmoja 
wao, alietokana na wao na yupo miongoni mwao ... [Kadhalika] 
Kiongozi nae alijiona kwamba yeye ni mmoja wa Wakristo 
anaowaongoza na anakubalika, anathaminiwa na kuheshimiwa na 
Wakristo. Christians aspired to see their church minister as one who 
belonged to them, drawn from them and lived with them ... The 
minister had no options; but his was to adhere to this common 
understanding.1109 
 
                                                 
1103 Mokiwa, same interview. 
1104 Ramadhani, same interview. 
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Singano, Lusega and Sallu have pointed out the three roles which the ordained 
ministers had to perform within their Ujamaa community.1110 First, because they were 
fully involved in the community life they had to participate fully on the msalagambo 
– the self-help programmes such as building of schools, dispensaries, roads, cleaning 
and farming.1111 Ketto gave the example of the msalagambo for a church building at 
Kwamagome village in Handeni in the Diocese of Zanzibar and Tanga.1112 Ketto 
pointed out that the ministers‘ participation in the msalagambo proved to the villagers 
that even the church buildings belonged to the village and therefore had to be built 
through msalagambo. In this regard, beside their differences in faith, every villager 
looked at the churches and the church houses in the village as being among the 
belongings of their village.1113 In view of this, wherever a village did not put up a 
church building, the leadership of the village provided the Christians with a school 
classroom where they could hold their divine worship services.1114 Sepeku and the 
Overseas Committee members of the Australian Church Missionary Society 
challenged the village church buildings as being too simple and temporary.1115 
However, the fact that these were built by the people themselves without any external 
aid signified the fulfilment of the self-supporting and self-governing ideologies which 
the missions had struggled to implement but with minimum successes. Thus, through 
co-operation with the villagers, the Ujamaa-centred church fulfilled the self-
supporting and self-governing principles. This was a total shift from the old pattern of 
a mission station where a church building, a hospital, a dispensary and a school served 
the misheni and where the ordained clergy served the laypeople from the top of the 
church hierarchy.1116 
 
The second task as pointed out by Malonga and Mwamazi was that the ordained 
ministers had to live by example. Therefore they owned small farms (gardens) and a 
small animals‘ cell in which they could keep chickens, goats, sheep or cattle. The 
priest shared the produce from these projects with others in the extended family and 
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among those in the village.1117 Mselemu has argued that whenever a guest visited the 
minister, he or she was a visitor of the other villagers as well.1118 Henceforth, these 
farms and animal units would serve three other purposes. First, as source of food and 
income, it helped the family to entertain guests.  Second, it was seen as a gift from 
God, in that it fulfilled both Ujamaa and the Christian principles of the sharing of 
resources with one‘s neighbours. Third, as a fulfilment of the Kujitegemea, it implied 
that the priests were not kupe.1119 As a consequence, the ministers confirmed the State 
slogan that leaders should be learners and teachers was relevant.1120 Hence, whenever 
a village did not allocate a portion of land for the building of a local parish church, the 
leadership of the village was challenged to give it to the priest so that the he could 
have a good ‗garden‘ for others to learn from.1121 
 
According to the minutes of the Standing Committee of the Diocese of Dar es Salaam, 
even when the ordained ministers were working on their ‗gardens‘ or attending to 
their animals, they were expected to give first priority to any Christian who would 
approach them with a pastoral problem.1122 In this regard, pastoral ministry was given 
a special priority over other activities. Singano, Lusega and Sallu confirmed this when 
they stated that the ordained clergy had to perform their office and vestry duties with 
due diligence.1123 However, according to Mndolwa, the most demanding ministerial 
activities were not so much holding meetings and the filling of log books, registers 
and diaries but praying for the sick, counselling and conflict resolutions.1124 
According to Singano, because most of the village churches (especially the ones 
which had no church buildings) had no offices, and many ministers had no proper 
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training on administration, they used the sitting rooms in their houses as their parish 
offices.1125 The Overseas Committee of CMSA alerted the church that: 
 
Ujamaa Villages has imposed a major social revolution ... [this] 
situation [is] demanding better equipped clergy, free to give their full 
time ministry ... [the fact that] villages are expanding, [it] requires 
additional churches and office work.1126 
 
No record showed that there was any action taken regarding this advice. Singano gave 
the example of three unmarried ordained ministers. He argued that these could put all 
their efforts on the ministry and that for the married priests had triple responsibilities 
– keeping the church, their family and the villages.1127 Ketto stated that their full 
participation in the marriage life as husbands gave them a role in their extended 
families. Therefore, when the priests served all the people in the villages and had 
extended this to their jamaa (the extended family), irrespective of whether they were 
Christians, ‗Atheists‘ or Muslims, they tended to be a convincing witness that the 
church was a true jamaa (family) and that the preaching about God of love, justice 
and mercy was not a scapegoat gospel.1128 Consequently, the Ujamaa centred church 
produced very little recorded material for future references. In fact, many Anglicans 
today often cannot find records of their baptism, confirmation and marriage, or the 
death and burial records of their loved ones if they visited the village parishes where 
these services were conducted during the Ujamaa-centred church. 
 
While, on the one hand, the community-centred leadership of the church reduced 
some duties of the ministers, on the other, it revived the role of women and young 
people in their church. The fact that the roles of the jamaa in the extended family 
were transferred to the Ujamaa villages made it easier for the villagers to access their 
priests and this became a cause of change.  For example, for the first time in the 
history of the synod of the Diocese of Zanzibar and Tanga three women (Monica 
Upanga, Jessie Mhina, and Rhoda Kigua) were elected to represent their parishes in 
the 1974 synod.1129 This kind of leadership in the church drew its essence from the 
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servant leadership model conveyed by Nyerere. He constantly reminded all leaders 
that they were servants to the people, and that they rendered service for the 
empowerment of the people, invigorated the church‘s teaching on servant leadership 
known in Kiswahili as Mhudumu. Accordingly, the three-fold ministry of ordination 
(i.e., deacon, priesthood, episcopacy) was referred as huduma takatifu (lit: holy 
order).1130 The house of priests and deacons of the synods would therefore be Nyumba 
ya Wahudumu. 1131 Because it was a huduma, they had to live and serve as wahudumu. 
The uhudumu was an Ujamaa logic through which the church became more 
indigenous in theology, leadership, liturgy and ministry than any other time in its 
history. For example, there was no white bishop in the entire province by the 
beginning of 1993. The only white people were serving in social services and they 
numbered less than ten persons in all. 
 
3. The Theology of a Ujamaa-Centred Church 
 
Nyerere insisted that Ujamaa ni imani (lit: Ujamaa was an attitude of mind – 
imani)1132 and that Kujitegemea was its practicality.1133 Anglicans held that an attitude 
of mind (imani) develops in the culture in which it participates and that tradition and 
reason appeal respectively to the mind of the church (not an individual) as it develops 
and to the mind of that culture in which the church participates.1134 In this regard, the 
mind of the church which developed during the implementation of Ujamaa (the 
culture) was its theology. Hull defines theology as the thinking about faith.1135 The 
faith, in Hull‘s perspective, is Christianity which according to Bediako is a result of 
the total interaction between the Gospel (Jesus Christ) and culture (the total life of any 
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particular community).1136 Nyerere‘s speech about the church and society emphasised 
that churches which do not put weight on the development of people were due to 
die1137 and that: 
  
The Church should accept that development of people means rebellion. 
At any given and decisive point in history men decide to act against 
those conditions which restrict their freedom as men ... the Church 
must seek to ensure that men can have dignity in their lives and in their 
work. It must itself become a force of social justice and it must work 
with other forces of social justice wherever they are, and whatever they 
are called. Further, the Church must recognize that ... it cannot uplift a 
man; it can only help to provide the conditions and the opportunity for 
him to co-operate with his fellows to uplift himself.1138 
 
The nineteenth and twentieth centuries saw Anglicans pressing their church to bear 
witness on social issues. However, the gap between the well-established and the 
young churches raised power crises which destabilised their witness. Duraisingh‘s 
challenged the churches of the Anglican Communion that they should refuse the 
―accord epistemological privilege and adjusting ... to any single church, whatever its 
intellectual, economic or political strength; however rich its historical background and 
heritage.‖1139 This challenge is particularly important for this section of discussion. It 
implies that, in Tanzania for the church to become fully Ujamaa-Anglican and more 
significant, it needed to abandon some practices it had inherited from its founding 
missionary groups. Nyerere held a similar view:1140 
 
[...] – lazima iweko tofauti baina ya dini na desturi za kizungu ambazo 
[watanzania] wana haki kuzidadisi; Maana tunalotaka ni dini sio 
uzungu ... Na halafu nasema mkifanya hivyo ... huenda ikawa mnalipa 
Kanisa lenu mwanzo mpya.... there must be a distinction between 
Englishness which is attached to the religion and which Tanzanians 
have the right to question it ... because what we want here is religion 
and not its Englishness ... and if you can do that, as I see it, ...  you 
might be giving your church a flesh start.1141 
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Samuel and Sugden who held similar views argued that each Anglican Province had 
the right of interpreting the role of traditions in its own way:  
 
Third World Churches grew up without a clear understanding of the 
role of tradition ... in the church. They saw tradition as a question of 
liturgical correctness, not theological correctness. This means that if 
Archbishop of Canterbury, the Lambeth Conference, or the English 
Church practices these things, they become right.1142 
 
Just as Samuel and Sugden raised a challenge to the Third World Churches, the rural 
deans in the Diocese of Central Tanganyika demanded strongly that: ―parishes should 
be renamed so that they take the name of the Ujamaa [replacing the names of saints 
unknown to them which were introduced by the missionaries].‖1143 According to 
Dawson, this could highlight the fact that the church had continued to rigorously 
analyse the context in which it emerged and that this was the essence for the 
Christians to demand a radical shift from the evolution of adaptation and 
indigenization to the discernment of God‘s work.1144 Chiwanga said that the result of 
this analysis was that the church appreciated what it was and what it ought to be as a 
church in Tanzania.1145 The fact that Christians demanded that their parishes should 
adopt the names of their Ujamaa villages instead of the names of the saints introduced 
by the missionaries was significant.  According to Singano, names in the African 
worldview carry important meanings.1146 In this regard, their claim to identify their 
churches by using the names of their Ujamaa villages reflected a demand for a 
contextualisation.1147 The term ‗contextualisation‘ received worldwide recognition in 
1972.1148 In Tanzania, this was the time when Ujamaa was undergoing interpretation, 
implementation and institutionalisation. The church‘s endeavour to relocate the 
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principles of Ujamaa from being political to Christian principles,1149 supports 
Luzbetak‘s comment that contextualisation describes the various processes by which a 
local church integrate the gospel message within its local culture.1150 This confirm 
Dawson‘s conclusion that: ―The church has come out in favour of the Ujamaa goals 
seeing it as the only hope.‖1151  
 
Luzbetak‘s conclusion that: ―Today, when speaking of contextualisation as we are, 
every local church throughout the world is meant ... the Gospel must be inculturated 
... in every age,‖1152 suggests that by the church favouring Ujamaa as its only hope, it 
had interpreted the Gospel (i.e., Jesus Christ) in the light of the principles of Ujamaa 
(i.e., the mind of the culture in which it participated). This was the inculturation of the 
Gospel message. Sybertz and Healey described it this way: 
 
Inculturation is the process of incarnating the good news in a particular 
cultural context. Most specifically it is a process by which people of a 
particular culture become able to live, express, celebrate, formulate and 
communicate their Christian faith and their experience of the Paschal 
Mystery in terms (linguistic, symbolic, social) that make the most 
sense and best convey life and truth in their social and cultural 
environment. 1153 
 
In a more dynamic way and in taking African culture into consideration, Justin 
Ukpong described inculturation as: 
 
The theologian's task [of]… re-thinking and re-expressing the original 
Christian message in an African cultural milieu. It is the task of 
confronting the Christian faith and African culture. In this process 
there is interpenetration of both...There is integration of faith and 
culture and from it is born a new theological expression that is African 
and Christian.1154 
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 In the Anglican church of Tanzania, inculturation was possible because, as the 
Lambeth conference of 2008 asserted,  tradition and reason, which in the Anglican 
faith are the ‗lenses‘ through which scriptures should be construed, shape the 
experiences of the church members as they live their double contexts (i.e., their 
church and the Ujamaa society).1155 As were those contexts, the church members 
could not separate themselves from these lived experiences.1156 This can be noticed in 
Malecela‘s conclusion that even Jesus Christ was a socialist.1157 Therefore, 
Ramadhani was quite right when he concluded that Ujamaa was the reason why 
Anglo-Catholics and Evangelicals in Tanzania had been easily integrated into one 
church.1158 They did so after they had dropped the pride of their traditions (i.e., 
evangelicalism and Anglo-Catholicism) in favour of a church of their own 
understanding.  It can be argued therefore that through contextualisation, Ujamaa had 
become an African method through which the two traditions of Anglicanism could be 
integrated.1159 This is to why I argue that Ujamaa had become a theology of the 
church. Bosch however has recorded two possible pitfalls in contextualisation which 
need to be reviewed. First, there is the danger of parochialism or relativism where 
each context forges its own theology. Second, there is a danger of universalising one‘s 
own theological position making it applicable to all by demanding that others should 
submit to it.1160  While Bosch‘s argument can stand as a caution to Anglicans against 
the tendency of forcing a contextual theology of one province to others, it also 
advocates the strength of diversities and therefore declares a possible encounter of 
God with people in any given context.  This is what distinguishes the provinces of the 
Anglican Church worldwide. In this regard, it can be strongly argued that the church‘s 
accommodation of African socialism (i.e., Ujamaa) in Tanzania could be inimitable. 
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Nevertheless, the Arusha Declaration stated that all human beings are equal.1161 And 
that Africa is one and that there should be no exploitation, no classes of people – a 
lower class composed of people who work for their living and upper class of people 
who live on the work of others.1162 Nyerere added elsewhere that ―the purpose of 
socialism is the service to man ... in our society.‖1163 In view of Nyerere‘s argument, 
Tanzanian socialism was a belief in a particular system of living whereby service to 
human being was the inclined target. All human-centric systems adhere to this belief. 
This is very clear in the five marks of mission inherent within Anglicanism. The last 
two of these marks seek: ―... to transform unjust structures of society (and to) strive to 
safeguard the integrity of creation and sustain and renew the life of the earth.‖1164 
Aspects of preserving the truthfulness of creation and the efforts to transform unjust 
social structures aim to maintain the image of God in the creation. These marks of 
mission highlight an Anglican incarnational theology (e.g., God had pitched His tent 
in the creation and His glory covers it whole); this cannot be restricted to one 
place.1165 In the case of Tanzania, the efforts to eliminate exploitation so that a 
classless society could be built presupposed this incarnational theology. Since the 
church had accepted the principles of Ujamaa, this proposed that the principles of 
Ujamaa become the incarnational theology of the Ujamaa-centred church in Tanzania. 
 
The first mark of mission is to proclaim the Good News of the Kingdom.1166 This first 
mark of mission implies that wherever the Anglican Church is, it is not there to be 
inspired by the creation but rather it is there to inspire the creation. Inspiring the 
creation can sometimes mean rebelling against all those structures of life which turn 
human beings from being mere members of the animal kingdom into those who carry 
the Imago Dei. Therefore, the call of Bishop Huddleston to stop the National Bill for 
Corruption in Tanzania1167 and Russell‘s call to stop the government‘s mistreatment 
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of the Persian girls in Zanzibar can be said to be fulfilling the mission of the church.  
Ujamaa called upon all people to live as human beings: 
 
[...] – the basis of socialism is a belief in the oneness of man and the 
common historical destiny of mankind. Its basis, in other words, is 
equality ... socialism is not for the benefit of black men or brown men, 
nor white men nor yellow men. The purpose of socialism is the service 
of man regardless of colour, size, shape, skill, ability, or anything 
else.1168 
 
In this regard, both Huddleston and Neil were true Wajaamaa. Although Huddleston 
went back to England, he kept contact with Tanzania through the Britain-Tanzania 
Society which continued to publish Tanzanian news in its Britain-Tanzania Society 
Bulletin.1169 Neil died and was buried in an Ujamaa village church at Makuyuni, 
Tanga.1170 Theirs was a call to accommodate differences and it was lived in the Vijiji 
vya Ujamaa. Of course, there could be challenges in the accommodation of 
differences. In the case of the Anglican family (the Anglican Communion), it was 
(and still is) the differences which enabled the people (the Imago Dei) to come 
together once after each eight years as one family (i.e., the Lambeth Conference),1171 
where they would debate without fighting, until consensus could be reached. 
According to Nyerere, this aspect of arguing from within until accord is reached is 
also an African tradition.1172 In the case of the church in Tanzania, the fact that the 
house of clergy and that of the laity in the synod of the province which is composed of 
two different traditions reaches an accord without recourse to discord signifies that 
Ujamaa helped the church to reach consensus. Malonga argued that this was the result 
of a common understanding that they belonged to one jamaa.1173 In view of this, the 
grasp of the Ujamaa principles have made the church find its true identity as an 
African Anglican church.  It is from this understanding that the ecclesiology of the 
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4. The Ecclesiology of a Ujamaa-Centred Church 
 
The new life in the Ujamaa villages established a new understanding about what the 
church meant to Anglicans in Tanzania. For example, when a bishop invited members 
of his diocesan synod he designated himself in the plural as ‗we‘ instead of ‗me‘ and 
asked priests to attend with their parishes.1174 Even though the idea of a bishop 
identifying himself in the plural has its own history in the church, the idea of priests 
bringing their parishes with them entails an awesome but affirming responsibility of 
the parish to the diocese and vice versa. According to Singano, this has its correlation 
with the traditional African life.1175 Singano has argued that in the traditional 
community through which Ujamaa drew its relevance, community life was given the 
first priority over individuality and thus people would identify themselves by either of 
their clan names.1176 Singano added that an elderly person would be greeted in the 
plural and the response would also be in the plural.1177 According to Chiwanga and 
Mathias, the life of the community in the traditional villages was made possible 
through the interplay of three basic values.1178 The first was the respect for 
everyone.1179 The second was hard work by everyone, and lastly, mutual caring by 
everyone.1180 In describing these principles Nyerere argued that the traditional African 
family should live according to the basic principles of Ujamaa.1181 He added that 
―there was a sense of mutual responsibility; the man who had food shared what he 
had, knowing that a time might come when he needed help, and that then he would 
receive it in his turn.‖1182 As Nyerere went on to argue, the assumption was made that 
each person was working to the best of her or his ability. Nyerere concluded that the 
community members did this unconsciously, and without any conception of what they 
were doing in political terms.1183 This kind of communication, from Moltmann‘s point 
of view, was a mutual sharing and participation which released more life to the 
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1181 Nyerere, ‗Ujamaa‘, p. 9  
1182 Nyerere, Freedom and Socialism, p. 312. 
1183 Nyerere, ‗Ujamaa‘, p. 9.  
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participants.1184 Through mutual participation in life, Moltmann added, individuals 
became free beyond the boundaries of their individuality. 
 
Chiwanga pointed out that a combination of Nyerere‘s statement and Moltmann‘s 
conclusion ―introduces the idea of Koinonia.‖1185 A reflection on the early Christian 
community‘s experiences of Koinonia opens the way to understanding the mystery of 
the church.1186 In the Kiswahili language, Koinonia is described as Ushirika, meaning 
―sharing, doing or holding things together.‖1187  Chiwanga stated that in the Kiswahili 
language, ―Ushirika and Ujamaa are sometimes used interchangeably to describe 
mutual sharing and cooperative actions.‖1188 He gave an example that, ―a village 
would be an Ujamaa village but an Ujamaa village‘s shop would be referred as duka 
la ushirika (a cooperative shop).‖1189 However, in the Anglican Church, while 
Ushirika has taken its deeper meaning in the liturgy of the Eucharist,1190 Ujamaa has 
remained a term for cooperation in other areas of life. Perhaps it was from this 
understanding that the Eucharist had become Ushirika (i.e., they shared the body and 
blood of Christ together). During the Ushirika Mtakatifu (and well as family meals) 
Jesus was (and still is) invited as a guest. According to Singano, during the Ushirika 
Mtakatifu, Jesus gave His body and His blood to the assembled members of the 
church and they committed themselves to Him.  
 
By so-doing, the church members were declaring that it was Jesus who enabled them 
to come together as a worshiping community. However, Chiwanga‘s argument should 
be understood from the primal understanding of Ujamaa because even the version of 
the bible he quoted from was translated in 1950. Moreover, there is also a need to 
understand the link between the Kiswahili words Jamii and Jamaa and their 
implications. In the Kiswahili language, the meaning of jamii is community and 
jamaa refers to any member(s) of the extended family (the community).1191 In the 
Kiswahili language, shirika is also defined as sharing or even cooperation. Within the 
                                                 
1184 Jürgen Moltmann, The Spirit of Life, Minneapolis: Fortress Press, 1992, p. 118   
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1190 Kitabu cha Sala cha Kanisa Anglican Tanzania, Dodoma: CTP, 1995, p. 62. 
1191 Kamusi ya Kiswahili-Kiingereza, Dar es Salaam: IMTU, 2000. 
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church, ushirika was (and still is) used for the Eucharist and Communion of Saints 
and Jamaa as a Koinonia.1192 Jamii was (and still is) used in reference to the Ecclesia. 
As a result therefore, both jamii and jamaa delineates the ecclesiology of the Ujamaa-
centred church. From this understanding, in 1970, Evangelicals and Anglo-Catholics 
began to worship together in one parish at St. Nicholas in Dar es Salaam.1193 Two 
services were introduced – the first mass commonly known as lower mass and the 
second being the sung service, commonly referred to as high mass. While the 
expectations were that all Evangelicals would attend the first service and Anglo-
Catholics the second, in actuality, the first mass became the service for older people 
and the second for the younger people from both traditions. Both Chiwanga and 
Ramadhani said that such an ecclesiology made it necessary to develop a common 
liturgy of the church of the Province of Tanzania. 
 
5. The Liturgy of a Ujamaa-Centred Church 
 
Neil stated that the Anglican Church is a church of the Prayer Book.1194 The 
Canterbury‘s seminar papers for new bishops states that the life, theology and 
leadership of a living church is expressed in its liturgy. 1195 This is because the liturgy 
turns Christian believers towards God‘s ultimate purpose and in return, believers 
express what they believe.1196  Bishop Mpango argued that: 
 
Msingi wa Kiroho wa Kanisa la Anglikana ni ibada ... Ibada 
imejengwa kwa msingi wa maneno yaliyoandikwa na siyo ya 
kujitungia. Hivyo ibada hutungwa na Kanisa na ... ibada imekusudiwa 
ilete umoja maana aina hiyo hiyo ya kitabu cha ibada hutumiwa na 
waumini wa Makanisa yote.” Anglican spirituality is Liturgical. The 
Liturgy is composed by the church and thus personal utterances have 
no space ... The Liturgy promotes unity simply because all liturgies of 
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the church are drawn from one source (The Book of Common 
Prayer).1197 
 
In his interview, Watson states that before the Arusha Declaration, Anglicans in 
Tanzania had several books for prayers.1198 Chapter two of this study has shown that 
this was because the Anglican Church of Tanzania came from two traditions – 
Evangelicals and Anglo-Catholics – which developed liturgies according to their own 
predilections and ideologies. Lusega, Malonga and Singano gave a long list of books 
which were used by the Anglican Church.1199 There was the Kitabu cha Sala kwa 
Watu wote, a Kialamu1200 – a translation of the 1662 Prayer Book.1201 This was used 
by the Evangelicals.  Accompanying this was the liturgical hymnal – the Nyimbo 
Standard – which was a Kialamu translation of traditional English hymns1202 and 
some songs which were derived from the Great East African Revival.1203 According to 
Singano, the Anglo-Catholics had the Zanzibar Rite – a Kimlima translation of the 
Latin Missal, first introduced by Bishop Frank Weston in 1921 after he had dismissed 
the use of the 1662 Prayer Book.1204 Ramadhani added that the Zanzibar Rite was the 
liturgy for Eucharist services.1205 Ramadhani listed several other small books which 
had other several other prayers. Sala I, for example comprised all daily prayers – 
morning, afternoon, evening, night prayers and a two year calendar of lessons.1206 
There was also the Sala II which had prayers which Christians could recite during 
their private devotions. The Sala III also included occasional prayers. These were 
prayers for dedicating the church vestments, blessing of pregnancies, harvest festivals 
and others. The last was Hazina ya Sala which consisted of several prayers which 
were not included in the other books. Prayers such as for the consecration of holy 
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water and its sprinkling were all included in this book.1207 Augustino Sekihola 
referred to Nyimbo za Dini, a Kiswahili version which utilized the tunes of the English 
Hymnals, as a companion to all these other books of prayer.1208 Meanwhile, there was 
also, as from 1960, a liturgy of the Church of East Africa which, as said earlier was 
developed by the Bishop of Uganda in 1963 and therefore, even though it brought 
unity, it did not involve ideas from the other East African countries.1209 During his 
visit to the country, Kingsnorth noted the liturgical discrepancies in the church: 
 
They have two period-pieces and an exotic calendar. The period-pieces 
are 1662 and Swahili rite (vintage Anglo-Catholicism). A new liturgy 
for all Africa… produced by the Archbishop of Uganda which is being 
tried out in a few places and could be the basis anyway of an agreed 
liturgy for the [East African] Province. In South-West Tanganyika, 
they have ‗modernized‘ the Swahili Mass: the celebrant sits at the 
sedilia for the ―mass of the catechumen.‖ This, I thought, would have 
been more effective if there had been no asperges or censing of alter at 
the beginning, and if the celebrant had not put on his chasuble until 
after the sermon.1210 
 
The church became autonomous at a time when the State was propagating unity. It 
was observed that these liturgical and books of prayers needed deep and sensible 
revision.1211 Contrary to Watson‘s argument that Archbishop Sepeku had compelled 
the church to use the liturgy of the Province of East Africa,1212 the provincial 
constitution invited the dioceses to confine themselves to the use of these older 
liturgies until the province would bring in a united liturgy.1213 The aim was to reduce 
confusion in the church and the infringement of Anglican theology which was largely 
expressed in these prayer books. 
 
A theological and liturgical panel setup by the province in 1970 collected all these 
liturgies and prayer books for the purpose of composing a new Tanzanian Prayer 
Book.1214 The occasional services became the starting point for the liturgical 
                                                 
1207 Hazina ya sala, London: SPCK, 1956. 
1208 Augustino Sekihola, interview conducted by Maimbo W. F. Mndolwa on 30 December 2011 in 
Tanga. 
1209 RHL/SF4 (III)/Canon Kingsnorth‘s Tours-Africa, 1962/1967? p. 7. 
1210 RHL/SF4 (III)/Canon Kingsnorth‘s Tours-Africa, 1962/1964, p. 7. 
1211 ASL/ Watson, Bishop John Sepeku, p. 4. 
1212 ASL/Watson, Bishop John Sepeku, p. 4. 
1213 Constitution of the Church of the Province of Tanzania, 1970, Article 4. 
1214 ASL/ADD/John Sepeku in Salaam, Gazeti la Dayosisi ya Dar es Salaam, No.1, 1995, p. 6. 
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reform.1215 At its synod of 1974, the Diocese of Zanzibar and Tanga, for example, 
introduced a series of changes on its occasional services.1216 Marriage vows which 
used to be one-sided – a man declaring to marry a woman – were changed to involve 
both parties (with the woman declaring to marry the man).1217 Whenever there was a 
burial service of a cleric, the coffin which carried priest‘s body was laid close to the 
alter facing the congregation but this was not the case when the coffin was put into the 
grave.1218 According to Mbulinyingi, this change reflected a sense of unity because a 
priest, who faced people in the service, was also to be buried in the same graveyard 
with other Christians.1219 According to Ramadhani, this was followed by a change in 
the setting of alters so that the priest would face the congregation, where the altar is 
placed in front of the officiating priest.1220  
 
Singano also mentions a significant change in the intercession where the liturgy 
purposefully omits a prayer for the reigning British monarch and, in its stead 
introduces a prayer for the Tanzanian government and all those in authority in other 
part of the world.1221 However, while the sense of unity in public worship was strong, 
when the provincial liturgical committee presented the draft of the expected provincial 
liturgy, there were divergences in thinking.1222 For example, a strong opposition came 
up when a proposal was presented to the synod of the Diocese of Zanzibar and 
Tanga.1223 Bishop Jumaa had to persuade the members to accept it on the grounds that 
other dioceses had already approved it.1224 Ramadhani said that this was an expected 
resistance because the liturgical reform which finally brought about the Zanzibar Rite 
was initiated by the Diocese of Zanzibar which had its head office at Magila, Muheza 
in Tanga. 1225 Any change to this liturgy, according to Ramadhani, was perceived as a 
loss of the identity and the inheritance of the diocese. Ramadhani added that those 
who were present during the approval for the shift from the 1662 Prayer Book to the 
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Zanzibar Rite had now passed away and the new generation knew no other liturgy 
than the Zanzibar Rite. According to Ramadhani this was the reason why the 
provincial liturgical committee advised that the church should introduce the new 
liturgy at ―a snail‘s pace.‖ This was agreed.1226 After it had been tested during the 
provincial synod in 19761227 and at the Lambeth Conference in 1978, the liturgy was 
approved for use on the first Sunday of each month.1228 Ramadhani has shown that 
when Anglicans realised that their former liturgies were not inclusive in the sense that 
it was the priest who said almost all the prayers and other members were simply there 
to reciprocate their ‗amen,‘ and that this new liturgy welcomed the participation of 
every member, they received it with joy.1229 The first diocese to declare the full use of 
the new liturgy in all of its services (except in the case of Requiem Mass) was Dar es 
Salaam (1979) followed by the Diocese of Western Tanganyika (1980), Central 
Tanganyika (1980), South West Tanganyika (1981), Zanzibar and Tanga (1982), 
Masasi (1982), Ruvuma (1983) and Victoria Nyanza (1983).1230 In this regard, 
Archbishop Sepeku had already tested and witnessed the practicability of his liturgical 
reform before he died.1231 The first version of the intended prayer book was published 
three years after his death.1232 
 
The reform of the liturgy went hand-in-hand with the emergence of ‗new brand‘ of a 
revival movement that was associated with John Edmund (the brother of Archbishop 
Sepeku) and the nationalisation of schools. Because the schools were the places where 
liturgical music was previously taught there were more emerging reforms especially 
on church music.1233 The young people from the schools where the revival had its 
foothold found themselves uncomfortable with the kind of worship and singing in the 
church. Therefore, they introduced their own, which in some places, was accompanied 
by the use of traditional drums, clapping of hands, shouts of joy, as well as 
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dancing.1234 These new forms of worship raised a strong debate as to whether drums, 
dancing and clapping could be used in the church worship. The older generation, 
including priests, understood it as irrelevant, but the young people forced it into the 
church. This led to several clashes between the parish leadership and the young 
people.  In view of this, the Council of the Diocese of Central Tanganyika approved it 
and thus Cigogo dances were accommodated into church worship.1235 Young people 
organised themselves and formed bands of choirs which later became strong church 
choirs such as Uvuke (Diocese of Central Tanganyika). This was followed by the 
Diocese of Mount Kilimanjaro which approved Tumain Choir at St. James Church in 
Arusha. Others choirs which were approved included: Nazareti (Diocese of South 
West Tanganyika) and Harvest (Diocese of Morogoro). When the young people in the 
Diocese of Zanzibar and Tanga heard that other dioceses had allowed youth choirs, 
they pressed their own parish councils to do the same. When the agenda was 
presented to the synod, it had to be discussed over two days: 
 
Shauri hili [je ngoma zitumike Kanisani au la] lilipelekwa 
lizungumzwe katika nyumba zote mbili na majibu yao ni kama 
ifuatavyo: - Nyumba ya Wahudumu wamekubali kuweko mlango wazi 
ngoma zitumike ikikubaliwa na Halmashauri ya mtaa. Nyumba ya 
Laity [sic] wamekataa kabisa ngoma zisitumike kanisani. Ilipobidi 
kupiga kura kutafuta ukweli uko wapi waliyokataa ngoma zisitumike 
kanisani ni 55 na waliyokubali zitumike ni 20 tu. Shauri likakatika 
kwamba limekubaliwa ngoma zisitumike kanisani. The discussion 
about whether drums and dancing should be allowed in the church 
worship had to be returned to the two Houses for more consideration 
and when the two Houses had discussed it in two days they came up 
with the following answers: The House of the Priests agreed on 
conditions that it should be left on the jurisdiction of the Parish Church 
Council. The House of the Laity expressed disapproval of it. But when 
it was observed that there was a necessity of resolving it by voting, 55 
members voted against it and 20 members voted for it. The final 
decision was reached that drums and dancing should be prohibited in 
the worship.1236 
 
But, such decisions, according to Ramadhani who confused his attendances at the 
synod of the diocese of Dar es Salaam1237 and that of Zanzibar and Tanga,1238 pushed 
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the young people outside the church.1239 In order to maintain the young people in the 
church and because of the demands from village churches, some parish priests 
allowed it without consulting their bishop. Consequently, this led to the emergence of 
what Fergus King has called the Nyimbo za Vijana (youth songs) an offshoot of the 
current brand of gospel music.1240 According to Kabudi, the church produced a 
combined hymnal book from selected hymns from the two existing hymnals as well as 
some Nyimbo za Vijana as a response to these challenges.1241 However, the new 
hymnal was never applied in parishes and thus very few people knew about it. On the 
other hand, the first version of the provincial prayer book which had been published in 
19861242 was revised and the new version Kitabu cha Sala cha Jimbo was published in 
1995.1243  It can thus be concluded that the life of the Ujamaa community dictated to a 
large extent the change in the style of worship and of church music. Nevertheless, the 
lack of well-trained liturgists and church musicians caused the church to fail in its task 
of accommodating more necessary changes as demanded by the youth choirs. As a 
result, even though it adopted a united liturgy in which the Eucharist is Ushirika and 
the Communion of the Saints is also Ushirika which are aspects of Ujamaa, the 
church (especially in the townships and cities) was not able to incorporate traditional 
dances into its liturgical music. As a consequence, in most urban churches when the 
choirs sang, members of the congregation just watched them and joined in praising 
them by clapping hands at the end of their dancing. When the congregation sang, the 
choir watched it.1244 In this regard, the link between the two had not been established 
and the consequence could be the death of the old-style hymn book as gospel music 
continues to capture the feelings and imaginations of the young people who today are 
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6. Ministry in a Ujamaa-Centred Church 
 
The Lambeth Conference challenged the Anglican provinces as early as 1968 to serve 
the role of a suffering servant.1245 Nyerere‘s vision was to build a true African 
socialist community in which all people would live as equal members of the one 
community (Tanzania).1246 The context of Tanzania in which this community was to 
be built was marked by the values of the extended family (i.e., traditionally-held 
values). In some cases, these traditional values held some dehumanising elements. 
The expectation of the Lambeth Conference of the 1968 was for the church to become 
the voice of the voiceless whenever the rights of the community were under threat. In 
Tanzania, the church fulfilled this expectation. For example, ―following an increase in 
the theft of state property, the government passed a Bill which introduced into law a 
minimum sentence of two years imprisonment plus twelve strokes of the rod at the 
beginning of the sentence to a convicted person and twelve immediately before his or 
her release.‖1247 The use of the rod as a means of punishment did not come from the 
traditional Tanzania context, but had been used by the German colonial leaders 
between the years 1884 and1919.1248 The Tanzania government adopted this method 
of punishment from its colonial background. In this regard, it had been incorporated 
into traditions of the extended family through which Ujamaa life derived its relevance.  
 
It emerged that when the government declared its intension of using a rod as a means 
of punishment, the church reacted against this government‘s intensions.  Representing 
the church, Bishop Huddleston, a great supporter of Ujamaa and a friend of Nyerere, 
―summoned the government to stop the Bill not on the basis that people should not be 
incarcerated, but because of its dehumanising elements expressed by the use of the 
rod.‖
1249 As a result, the law on corporal punishment was amended. In this regard, 
Kapalila‘s argument that the church should be engaged in human-centred programmes 
to the benefit of human beings regardless of whether their religious or social 
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affiliation was correct.1250 Huddleston‘s reaction suggested that the Ujamaa-centred 
church in Tanzania fulfilled the call of the Lambeth Conference.1251 However, with 
the exception of the Weston‘s letter to General Smuts,1252 these kinds of ministries 
were rare before the implementation of Ujamaa. This was very clear in the report of 
the Bishop of Zanzibar and Tanga: 
 
Kazi ya Kanisa ... ni kazi ile ya Bwana wake: ile ya Mtumishi ateswae 
... Hatuna budi kukiri kwamba mara nyingi tumeshindwa kutumika kwa 
[sic] Bwana wetu alivyotumika. Hivyo basi kwa watu wengi, ndani na 
nje, Kanisa huonekana mara nyingi kama chuo binafsi, chenye 
kuhifadhiwa na kupendelewa – The ministry of the church is that of its 
Lord: that of a suffering servant ... It is unfortunate that our attempt to 
reach the extent of the ministry of which our Lord has called us, has 
never been successful. Consequently therefore, in and out, the church 
has been perceived as privileged, protected, and privately owned 
club.1253 
 
In an effort to show the role of churches in the Ujamaa, Nyerere pointed out that: ―… 
if the church is interested in man as an individual, it must express this by her interest 
in the society of which those individuals are members.‖1254 This was a challenge to 
the church to integrate forms of social change in the education, healthy, economy and 
spiritual life of the people of Tanzania. However, schools were nationalised and, even 
though few hospitals were retained under grant-in-aid schemes, many hospitals were 
nationalised. In this regard, the ministry of the church to the community was carried 
out through the self-help programmes. By so doing, the church was in tune with the 
new mood in Tanzania and had maintained relevance towards society as one 
missionary had noted: ―There is a tendency for Christians to be so caught up in the 
affairs and responsibilities of the Ujamaa village causing them to drift slowly away 
from the Church.‖1255 This took place because Nyerere had challenged Tanzanians, 
whereby he expressed the view that: ―Certainly socialism in Tanzania will be built by 
                                                 
1250 Luzwilo Dan Kapalila, ‗The Role of the Church in Socialist Tanzania‘ in African Theological 
Journal, Vol.10, no. 1, Ussa River, 1981, p. 56.  
1251 Nyerere, Challenge in a Poor Country, p. 14. 
1252 Weston, Black Slaves of Prussia. 
1253 ASL/ADZT/‗Mkutano wa Lambeth 1968‘ in the Synod of the Diocese of Zanzibar and Tanga, 
1970, Appendices. The translation is mine. 
1254 Julius K. Nyererere, Freedom and Development/Uhuru na Maendeleo: A Selection from Writing 
and Speeches, 1968-1974, Dar es Salaam: Government Printers, 1974, p. 219. 
1255  CMSA/MLMSS6040/134/21/Report to the Africa Committee, 12 October, 1972, p. 2 
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Tanzanians.‖1256  Hence, the Anglicans in the Ujamaa villages were driven by the 
nature of this call: ‗You are Tanzanians and not English.‘  Since the government had 
put it in the open that religion was a personal matter, villagers put their religion on 
whatever they were doing in the village. Perhaps this was the reason why the 
Anglicans in the villages could not make the separation between their village life and 
their village church. Archbishop Ramadhani commented that this was because the 
nature and style of ministry of a church was always determined by the nature of the 
community in which the church had practiced its ministry.1257 This was to propose 
that the nature and style of the ministry of the church was not different from the 
nature of the Ujamaa communities in the villages and towns. Perhaps this was the 
reason why as Chiwanga put it, whether by original plans or joyful celebrations of the 
opportunities created by Ujamaa, the church was passionately engaged in building 
community campaigns both in the villages and towns.1258 Since the communities and 
the church were strongly interwoven and focused on the government‘s planned 
villages and towns, and the same units of development, the success of the plans 
became a bona fide blessing for the long-held socialist vision for Tanzania. 
Accordingly, there was a mutual understanding which brought back good 
relationships and cooperation between church members with their Muslim brothers 
and sisters: 
 
Waislamu tukubali kushirikiana nao katika mambo ya kuwaoza watoto 
wa ndugu zetu ambao ni wa kabidhi kwetu na pia katika shughuli za 
kuisha hakiki au vilio na pia kushiriki katika mambo ya galo au 
mwaliko au tendeza (zungulusa). Kuacha hayo tutapoteza urithi 
mkubwa wa utamaduni wetu – We should cooperate with our Muslim 
brothers and sisters in all social issues which may include marrying the 
children who had been entrusted to us by our diseased relatives, issues 
related to tribal initiation rites such as galo, mwaliko or tendeza as well 
as rituals related to death and burials of our *B85* surely ‗deceased‘ 
relatives. Unless we do so, we shall lose most of our customs. 1259 
 
The church worked very hard with the government in the implimenation of Ujamaa 
projects. Nyerere was so pleased to see that involvement of the church in the 
                                                 
1256 TL/Julius K. Nyerere, ―Socialism is not Racism‖, in Nationalist Newspaper, 14 February 1967. 
1257 Ramadhani, same interview. 
1258 Chiwanga, same interview. 
1259 Diocese of Zanzibar and Tanga, Synod, 1970, p. 8.  Formerly Christian participation on these 
practices was strictly prohibited. cf. synods of 1884, 1887, 1903, 1908, 1911, 1921, 1927, 1930, 1934, 
1948, 1951, 1954, 1964.  
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community life. He praised the church in 1977.1260 There were also new developments 
in the relationship between the Salvatorians and Anglicans in Masasi.1261 Even though 
the new relationship in Masasi could be developed following the worldwide 
movement on interdenominational relationships,1262 there were internal arrangements 
also present within Tanzania.1263 If compared to the established traditional African 
community in which faith, race, colour, or status were rarely given any 
importance,1264 the church was becoming more African in every aspect. Both the 
UMCA and the CMSA had strived to build such a church but it was the Ujamaa 
which realised it. The divided missionary church which cut across family, clan and 
ethnic ties was coming to an end. Instead, Ujamaa-moulded families, clans and tribes 
were being built into one community. Since the church was (and still is) called to 
build the Kingdom of God in which family, clans, tribe, racial and ethnicity will not 
have a place, Ujamaa life revitalised this divine call of the church. 
 
7. Chapter Summary 
 
This chapter analysed the leadership, theology, ecclesiology, liturgy, and ministry of 
the Ujamaa-centred church in Tanzania. The discussion in this chapter has shown that 
the changes which were brought by Ujamaa also implied changes in the church. In the 
area of leadership, I argue that whereas debate about the church‘s accommodation of 
Ujamaa was supressed by politicians who also were members of the church, there was 
vigorous interpretation of the Ujamaa goals at the grass root. A significant incidence 
was the call to rename parishes so that they could take on the names of the Ujamaa 
villages. The fact that this was raised by the church‘s Rural Deans, who represented 
their deaneries in the Standing Committee, reflects the fact that the church went 
through a rigorous process of reflection on its theology at the grassroots level. It had 
long-term effects upon the church. Even though some bishops kept naming new 
village parishes according to saints, the name of a village in which the church was 
                                                 
1260 Martin Mbwana, Personal Files, Paper Cuttings, Mwalimu alipongeza Kanisa la Jimbo, 03 
September 1977. 
1261 ACT/ADM/RTC/Archives for 1970-1983. 
1262 ‗Unity‘ in ACC-4: Report of the Fourth Meeting, 1979, London and Ontario, Bocarado and Church 
Army Press, 1979, Pp. 1-16. 
1263 ACT/ADM/RTC/Archives for 1970-1983. 




built, ultimately became the name of the church. This brought back the sense of 
ownership of the church to the village community. This understanding brought in the 
ecclesiology of the Ujamaa-centred church which I present in this chapter as Ushirika 
and Jamaa.   
 
This chapter also highlighted the fact that the Eucharist was celebrated in the sense of 
the Ujamaa community where Jesus is welcomed as an invisible guest who offers His 
body and blood to the assembled community.  This ecclesiological theme is also 
reflected in the liturgical reforms undertaken by the church. Although the liturgical 
reforms took place at a time when other denominations (especially the Roman 
Catholic Church) were also reforming theirs, in Tanzania, it can be argued that the 
Anglican Church underwent these changes essentially because of its accommodation 
of the principles of Ujamaa na Kujitegemea. For example, while Tanzania was still a 
member of Commonwealth of Nations where the sitting monarch of the United 
Kingdom was prayed for as a leader appointed under God, the church changed the 
rubric in honour of the president and those in authority in Tanzania. Whereas the 
church in other countries which used to be under the British rule and which had the 
Anglican Church as a state church would pray for the sitting British monarch, this was 
not the case in Tanzania. The change of rubrics related to marrying Anglicans in the 
church and the burial services of priests was significantly influenced by the church‘s 
accommodation of Ujamaa. I did not come across any literature which had depicted 
this liturgical reform and therefore I present it here as a finding.  
 
These important changes in the church presupposed factors enabling the blending of 
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The discussion in chapter five focused on the effect of the principles of Ujamaa on the 
leadership, theology, ecclesiology, liturgy and ministry of the Ujamaa-centred church. 
This present chapter turned to highlight those aspects of Anglicanism which enabled 
the church to accommodate the principles of the Ujamaa na Kujitegemea. In view of 
this, the analysis within this chapter consisted of the following two sections: 
Anglicanism‘s accommodating aspects of Ujamaa and the differences between 
Anglicanism and the Ujamaa. 
 
 
2. The Accommodating Aspects of Ujamaa na Kujitegemea within 
Anglicanism 
 
2.1. Sharing a Common Ground between a Guest and a Host 
 
The Anglican Communion Network for Interfaith Relations (ACNIR) used the reports 
of the previous Lambeth Conferences (i.e., 1968, 1978, 1988 and 1998) to develop an 
idea of a guest and a host.1265 By using these reports, the ACNIRs members stated 
that, as ambassadors of Christ, God calls Anglicans (and other Christians) to meet, 
                                                 
1265 The debate about sharing common ground between a guest and a host had been part of the 
discussions in the 1968, 1978, 1988 and the 1998 Lambeth Conferences. See ‗Jews, Christians and 
Muslims: The Way of Dialogue‘, Lambeth Conference 1988, ‗Embassy, Hospitality and Dialogue: 
Christians and People of Other Faiths‘, a Report by Bishop Michael Nazir-Ali to the Lambeth 




greet, and acknowledge their dependence upon each other, of others, and of God.1266 
By using Jesus‘ command to His disciples: ―whatever house you enter, first say, 
‗Peace to this house,‘‖1267 the members of the network suggested that this command 
introduced the image of an interaction between a host and a guest. The anticipation 
was that, during the interaction, the host was expected to exercise hospitality to her or 
his guest.1268 There were true and false hospitalities. True hospitality was anticipated 
in this case and this should not be measured by convictions but rather by expressing it 
in a practical way. Hence, when any host met a guest, the anticipation was that they 
would engage in sharing hospitality in a practical way. Through the sharing 
hospitality, both the guest and the host would be re-evangelised as they graciously 
encounter God‘s presence in their midst. This was among the central themes of the 
four canonical Gospels – God calls His people to welcome one another1269 through 
which they experience His presence.1270 However, as the members of ACNIR argued, 
welcoming a guest involved several serious challenges especially if she or he was 
unknown to the host: 
 
Our guest may be suspicious, fearful or hostile, as we may be when we 
are quests. There may be failures to reciprocate on either side. It is 
[also] possible to use the practice of hospitality, not truly to accept and 
to recognize one another, but rather to suppress differences through 
superficial bonhomie. 1271     
 
Whereas experiences in the practice of hospitality could involve embarrassment, the 
network members challenged the church to understand that being embarrassed, 
perplexed and vulnerable was part of a call to meeting others as both guests and hosts.  
They argued further that it was in welcoming one another that people become truly 
enriched by one another. 
 
In view of this, the Church of England (i.e., the British missionaries‘ sending church) 
became a guest when it sent its missionaries to Tanganyika and Zanzibar. It became a 
host when it received its first converts there. These first converts became hosts to the 
                                                 
1266 Generous Love: Truth the gospel and the call to love, A report of the Anglican Consultative 
Council, London: Anglican Consultative Council, 2008. 
1267 Lk.10:5-9. 
1268 Generous Love.  
1269 Hebr.13:1-2. 
1270 Lk: 24:28-32,  
1271 Generous Love. 
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new converts and to any new missionary who came to Tanganyika and Zanzibar. 
These converts were guests when they were sent to evangelise other people in the 
ujamaa villages. Through this exercise, a new ecclesia (i.e., the indigenous church as 
proposed by Venn) emerged.1272  
 
Therefore, the various reactions of the missionaries analysed in this study were 
indicators of the perplexities, embarrassments and vulnerabilities as the missionaries 
encountered their hosts (i.e., the people and their culture) in Tanganyika and Zanzibar. 
The reaction of the Africans to the British missionaries was to be the same, because 
they too were both the guests and the hosts of the missionaries. 
 
Since the two missions of the established ecclesia anglicana aimed at establishing an 
indigenous church in Tanganyika and Zanzibar, they too became a host to the new 
developments (i.e., the struggle for the independences and granting of the 
independences to the two countries, the union of the two countries and the Arusha 
Declaration and its aftermath). Surrounded by these new developments, the 
indigenous church founded by the British missionaries established its roots through 
hosting these new developments. While chapters four and five of this present study 
described how the missionaries and the indigenous church accommodated these new 
developments, Doe‘s conclusion that, actually, Anglicanism ―is not a system or a 
confession but a method, a use, [and] a direction‖1273 suggests that these reactions 
were not unique because Anglicanism could easily host new development which 
emerges in the context it exists. In agreeing with Doe, Chiwanga has stated that this 
was the reason why the two missions were quickly transformed into a church during 
the struggle for political independence and that it accommodated the policy of the 
Ujamaa na Kujitegemea.1274 A similar line of thought was held by the bishop of 
Central Tanganyika when he commended the struggle for the Tanganyika‘s 
independence as it developed into a movement for nationalism that: 
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We in the Church should be the first to recognise these aspirations as right … [even 
if] different individuals may hold different views on how and when these things can 
be [or] should seek to bring the desired end to pass as rapidly as it proves possible.1275 
 
The bishop of the Diocese of South West Tanganyika shared the same view, but with 
some reservations: 
 
In Africa as a whole politics are uppermost in people‘s minds and 
prides ... but it is important to emphasize that the outset of the kingdom 
of God goes on whatever happens in the world, that the work may be 
made easier or more difficult by political events, but it cannot be 
controlled by them [...].1276 
 
The Editor of the Review of the Work was also in the same line of thought: 
 
The Church cannot keep out of the political and social problems that 
beset the new nations … the proportion of leaders who are Christians is 
much greater than the proportion of Christians to the population 
generally. There are considerable numbers of Anglicans in leading 
positions such as Mr. Kamaliza in Tanganyika.1277 
 
These arguments illustrate well, as Edwards did, that Anglicans believe that there 
ought to be some correlation between religion (i.e., Christianity) and politics.1278 
Hence, besides Nyerere‘s emphasis that religious beliefs should remain personal and 
that religion and politics should not be blended,1279 – an attitude through which 
politicians in Tanzania such as Kingunge Ngombale Mwiru became anti-religious,1280 
the church embraced these changes under the influence of the world of politics. In this 
regard, Emile Durkheim‘s assumption that usually the interrelationship and 
interdependence of the social institutions of a society leads into one institution 
affecting the others and ultimately the whole, whereas the whole can also affect one or 
                                                 
1275 CMSA/MLMSS6040/56/10/Bishop of Central Tanganyika, Charge to Synod, 10 June, 1959. 
1276 ASL/Baptize the Nations: UMCA Review of 1960, p. 5. 
1277 ASL/Come back to Africa: The Review of the Work 1962, p. 10. 
1278 ASL/ … Yet Away Rejoicing: UMCA Review of 1959, 1960, p. 10, David L. Edwards, What 
Anglicans Believe, Oxford: Mowbray, 1974, p. 101. 
1279 Julius K. Nyerere, Freedom and Socialism: A Selection From Writings and Speech, 1965-1967, Dar 
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all the social institutions1281 works very well in the Anglican understanding of politics 
and religion. Edwards illustrated this when he stated that while religion ought to 
inspire human beings with the vision of God‘s love for human beings, ―politics ought 
to drive men into loving action to help those in need – according to their own 
conscience ...‖1282  
 
Bediako has argued that Christianity should be a result of the total interaction between 
the ‗Gospel‘ and culture.1283 The report of the Anglicans in Mission states that human 
beings are cultural beings and that religion is part and parcel of culture1284 and in 
Bediako‘s terms ―an open ended sense of tradition, history, identity and 
continuity‖).1285 According to Edwards, Christianity calls its adherents to ―express 
love by active service, whether by taking a political role or by quietly trying to help 
those people around them.‖1286 The Anglican Consultative Council (ACC) has pointed 
out that the call upon governments to observe justice in their policies and action 
cannot be separated from this Christian responsibility.1287 In this case, Winston 
Ndungane‘s suggestions to the ACC were right on target: ―… in accordance with 
God‘s purpose the moral function of the state is the coordination of human life in such 
a way that good life is provided.‖1288 Ndungane has added that it should be the 
church‘s role to assist this task of articulating the moral content of the function of the 
state and the definition of the good life. This view is also shared by Mbelwa who 
insists that the church should always be ready to articulate the ethical side of the 
functions of the State.1289 
 
Although Ndungane and Mbelwa never indicated anywhere that they have been 
influenced by Article #38 of the Thirty Nine Articles of  Faith of the Church of 
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England, their arguments bear similar emphasis if compared with the Article (i.e., 
Anglicans should see their vocation as being lived out in every area of life).1290 Thus, 
even though Neil was of the opinion that currently not all provinces of the Anglican 
Communion accept the Thirty-nine Articles,1291 the ―enquiry on politics as part of the 
task to Anglicans cannot be separated from their witness to the world.‖1292 Members 
of the Fifth Anglican Consultative Council were to also hold this position: 
 
[...] – Jesus is the Centre of our life commitment ... [even though] there 
[are] many different emphases which [arises] out of faith responses to 
particular situation and callings [.] Our lives are enriched as these 
differences [are] acknowledged and shared. Mission is one, which can 
be approached in two complementary ways: Starting from the 
proclamation of God as revealed in Jesus Christ; and discovering that 
the reality of God as revealed in Jesus Christ comes alive on becoming 
involved in the struggles of all people on both sides of spiritual, 
material, social, economic, or political oppression.1293 
 
Bishop Akiri said that this is the reason why Anglicans had been participating actively 
in the transformation of social, economic and political life worldwide.1294  
 
According to Nyerere, Ujamaa which drew its relevance from the Tanzanian context 
was both political1295 and universal.1296 Nyerere added that the universal focus of 
socialism was in the service of humanity.1297 However, Nyerere‘s articulation of 
African socialism indicated that the human relationship with God had to remain a 
matter for him or herself alone.1298 Under these considerations and as Kivanda has 
indicated, Ujamaa could be said to bear no similarities with Anglicanism.1299  
 
                                                 
1290 Kitabu cha Sala kwa Watu Wote, Nairobi: SPCK, 1945, p. iii. 
1291 Stephen Neil, Anglicanism, Oxford: Mowbray, 1977, p. 400. 
1292 The Anglican Church of Tanzania was one of those Provinces in the Anglican Communion which 
do not comply with the Thirty-nine Articles as its doctrines (cf. Neil, Anglicanism, p. 400). Yet the 
Dioceses founded by CMSA in Tanzania still hold onto these Articles (cf. Kitabu cha Sala kwa Watu 
wote) and therefore in some sense it is part of the Anglican Church professions. 
1293 ‗The Gospel and People‘ in ACC-5, pp. 24-25. 
1294 Mwita Akiri, interview conducted by Maimbo W. F .Mndolwa, 29 January 2011, Canterbury. 
1295 Nyerere, Freedom and Socialism, pp. 12-14. 
1296 Nyerere, Freedom and Socialism, p. 12, see also the preceding pages in this chapter.  
1297 Nyerere, Freedom and Socialism, pp. 4-9. 
1298 Nyerere, Freedom and Socialism, pp. 12-13. 
1299 Catherine Kivanda, interview conducted by Maimbo W. F. Mndolwa, 18 May 2011, Dar es Salaam. 
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But, as a host, the church in Tanzania played a significant role to welcome this guest 
(i.e., the Ujamaa).  In view of this, there were some common features shared between 
the two parts which need to be discussed here.  
 
2.2. Common Ground Between  Anglicanism and Ujamaa 
 
In chapter one of this study, I referred to Nyerere stating that Ujamaa was a method.  
Again, in the preceding section of this chapter, I cited Doe arguing that Anglicanism 
is also a method.1300  In view of these statements, the first common ground shared by 
both the Anglicanism and the Ujamaa is that they are both methods. To illustrate how 
the two have shared this common ground, I use Omari‘s statement. Omari has 
described the word Ujamaa from its technical socio-economic and political meaning 
from the Arabic root jamaa (i.e., to comprise and to include), and its derivative 
jamaat (i.e., society) and jamiyyat (i.e., religious confraternity).1301 As a result, this 
makes Ujamaa more than a political phenomenon. This illustrates well the reason why 
even though Nyerere insisted that Ujamaa had no theology,1302 the interaction 
between the two made the Ujamaa the theology of the Ujamaa-centred church. 
 
According to Omari, the abstract form of Ujamaa (i.e., jamaa – the extended family) 
is derived from the Kiswahili language, ―(an African lingua franca).‖1303 This abstract 
form of Ujamaa was another feature which eased the interaction. It actually made 
Tanzanians conform to what Anglicans had been emphasising – Binadamu Wote ni 
Ndugu Zangu (lit: ―I believe in human brotherhood and sisterhood‖).1304 In his 
interview, Singano said that Tanzania had become a domicile of people of different 
races (i.e., blacks, whites, brown and mixed races).1305 According to him, these were 
different people who held different understandings of what it meant to be human and 
African and in that case the Ujamaa confession that all these are brothers and sisters 
                                                 
1300  Doe, Saving Power, p. 48. 
1301 C. K. Omari, ‗Ujamaa‘ in African Journal of Theology, 1976, p. 63. 
1302 Nyerere, Freedom and Socialism, pp. 14-19. 
1303 Nyerere, Freedom and Socialism, p. 2. 
1304 Nyerere, ‗Ujamaa‟: The Basis of African Socialism, p. 7. For the Anglican emphasis about this see 
the discussion about the theology of the Ujamaa centred Church in chapter five of this present study. 
1305 Eliya Singano, interview conducted by Maimbo W. F. Mndolwa, 03 January 2011, Dar es Salaam. 
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and that they are equal, denotes the Christian doctrine of the Imago Dei.1306 Singano‘s 
sympathy was also highlighted by the bishop of Zanzibar when he reported that: 
 
[...] – the integration of races in the Church has made great advances ... 
Much has been achieved through the Church Councils, Sunday Schools 
for the Children, Bible Study and Discussion Groups, and regular 
opportunities for meeting socially.1307 
 
In a similar way, the Arusha Declaration states that differences will always be there 
but these should not eliminate the fact that after all ―every individual has a right to 
dignity and respect.‖1308 Consequently, the church and Ujamaa held a similar 
understanding about human rights. As a result, the church hosted the Ujamaa (‗the 
guest‘) without much debate.  
 
The second common ground shared by both Ujamaa and Anglicanism was on the 
elements which binds their community. For example, bonds of affections worldwide 
hold Anglicans together as a family.1309 Undugu holds the Ujamaa community 
together as a family. Undugu is an aspect of human affection. Thus, as Anglicanism 
complies with the fact that all human beings are born out of a mutual history but from 
different contexts1310 and Ujamaa acknowledge that human beings ought to be 
religious1311 the church found the principles of the Ujamaa na Kujitegemea a 
harmonious guest. Of course, the process was not easy at the beginning, but as was 
argued earlier, difficulties were caused by the incomprehension, pre-eminence and 
vulnerability through both the rules and regulations of the church and the principles of 
the Arusha Declaration. 
 
The third common ground was that both the Ujamaa and the church advocated a 
classless society which facilitated the integration of the two. This gave birth to the 
incarnational theology of the Ujamaa-centred church. The incarnational theology of 
                                                 
1306 Singano, same interview. 
 1307 ASL/…Yet Away Rejoicing: UMCA Review of 1959, p. 10. 
1308 ‗The TANU ―Cred‖, in The Arusha Declaration and TANU‟s Policy on Socialism and Self-
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1311 Nyerere, Freedom and Socialism, p. 13. 
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the church conveyed equality within inequalities.1312 Singano has said that gender and 
race are the two main inequalities within human beings which cannot be refuted 
because they are grounded in creation.1313 The bishop of Zanzibar and Tanga has 
stated that languages and differing rites can sometimes cause problems for combined 
worship in the church and that these barriers should be solved patiently.1314According 
to Nyerere, Ujamaa organised these inequalities to serve the equality of human 
beings.1315 This too has been a concern of Anglicanism: 
 
Anglican Church members should be helped to become aware of their 
membership in a world-wide community ―in which there is neither Jew 
nor Greek, bond nor free, neither male nor female, but all are one in 
Christ‖; and that they are also members of human community in which 
God has made of one blood all nations of men [sic] to dwell on the 
face of the earth.1316 
 
The proceedings of the ACC present this Anglican concern of equality imagery thus: 
 
The Church is to be understood ... as a pilgrim people called to a 
journey whose goal is nothing less than God‘s blessed Kingdom 
embracing all nations and all creation, a sign, instrument and foretaste 
of God‘s purpose to sum up all things with Christ as head (Eph.1.10).‘ 
Pilgrim People are dynamic. They are in movement and driven by a 
deep compelling will to accomplish a hope and live out a commitment; 
drawn by a goal that will unify, fulfil, and complete their faith and 
life.1317 
 
In this regard, when Nyerere challenged the leadership of the church that they should 
revise their religious traditions because Tanzanians sought a religion but not the 
‗Englishness‘ attached to it, he was advocating for the dynamism of a pilgrim people 
(i.e., the church needed to become Tanzanian in every aspect of its expression). 
Because the authority of the church had already stated that politics needed to be 
inspired and inspiring the Ujamaa could be done through accommodating the policy it 
                                                 
1312 Section 6.3 in chapter five of this study. 
1313 Singano, same interview. 
 1314 … Yet Away Rejoicing: UMCA Review of 1959, p. 10. 
1315 Nyerere, Freedom and Socialism, p. 4. 
1316 ASL/Report of the Fourth Meeting, Acc-4, p. 42. 
1317 ASL/‗A Pilgrim People‘ in Bonds of Affections, Proceedings of ACC-6, p. 1. The image of a 
Pilgrimage People is quoted from The Anglican the Anglican-Reformed International Commission 
Report of 1984. 
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designated,1318 the church complied with the policy of the Ujamaa na Kujitegemea. 
This opened a new door for evangelism especially in the Ujamaa villages. The 
government also benefitted from the church‘s compliance with Ujamaa through the 
nationalisation of its schools, hospitals and land whereby all Tanzanians qualified to 
use its services.  
 
This line of thinking makes it necessary to discuss the fourth common ground which 
Ujamaa and Anglicanism have shared in Tanzania. The analyses in chapter two of this 
present study has shown that both the UMCA and the CMSA aimed at building an 
indigenous church in Tanzania and that each had been counselled about the risks of 
importing into Tanzania the church known to the missionaries in their home countries. 
Even though the implementation of the different ideologies of the missions and the 
involvement of the government affected the missions‘ intention, the missionaries had 
commonalities which held them together. According to the ACC, these commonalities 
included the witness of the Scriptures, traditions, creed statements, reason, the saints, 
and forms of worship.1319 In the list of the cohesions which held the two missions 
together, the ACC included the consensus fidelium.1320 Through this camaraderie, 
Anglicans in Tanzania found some answers to the question about what they ought to 
believe and in that case they joined the ‗pilgrimage‘ of the worldwide community. 
This concept of the pilgrimaging community influenced the Theological Education 
Committee for the Anglican Communion which concluded that context and history 
contributes greatly to the essence of Anglicanism.1321 Hence, just as there are varieties 
of socialism, so there are varieties of Anglicanism (i.e., the result of the pilgrim of 
people in different context and history after they had received the ‗Gospel‘ preached 
by the British missionaries). History is about change which happens to a particular 
group of people in a given context. Change aims to improve things and not to make 
them perfect.  This holds up Archbishop Ramsey‘s statement that: 
 
The Anglican credentials are its incompleteness, with the tension and 
the travail in its soul. It is clumsy and untidy; it baffles nearness and 
logic. For it is sent not to commend itself as ―the best type of 
                                                 
1318 ASL/ACT/DZT/‗Hotuba ya Askofu‘ Sinodi ya Dayosisi ya Zanzibar na Tanga, 1970, p. 2. 
1319 ASL/‗What is Anglicanism?‘, ACC-6, pp. 72-73. 
1320 What is Anglicanism?‘, ACC-6, pp. 72-73. 
1321 The Anglican Way: Signposts on a Common Journey in the Lambeth Leader, p. 10. 
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Christianity,‖ but by its very brokenness, to point to the universal 
Church wherein all [Christ] have died [sic].1322 
 
This sounds similar to Nyerere‘s ideas for the Ujamaa. In his description of his choice 
of the word Ujamaa for the Tanzanian socialism Nyerere could state: 
 
The word ‗ujamaa‘ was chosen for special reasons. First, it is African 
word and thus emphasizes the African-ness of the policies we intend to 
follow. Second, its literal meaning is family-hood; so that it brings to 
the mind of our people the idea of mutual involvement in the family as 
we know it ... for us socialism involves building on the foundation of 
our past, and building also to our own design. We are not importing a 
foreign ideology into Tanzania and trying to smother our distinct social 
patterns with it. We have deliberately decided to grow, as a society, out 
of our own roots, but in particular direction and towards a particular 
kind of objective. We are doing this by emphasising certain 
characteristics of our traditional organisation, and extending them so 
that they can embrace the possibilities of modern technology and 
enable us to meet the challenge of life in the twentieth century 
world.1323 
 
In the history of the Lambeth Conference as an instrument of Anglicanism, provinces 
in the Anglican Communion adopt teachings which might not be accepted by other 
provinces within the Communion.1324 This has led Condry to argue that from its 
second meeting, whenever the Lambeth Conference was called, people would say a 
time had come for the end of the Anglican Communion but only to find that the 
church as a global body continued to thrive.1325 This perception is also reflected in the 
report of the members of the Inter-Anglican Theological and Doctrinal Commission 
(Communion, Conflict and Hope).1326  
 
According to Mwita, disagreements on issues of faith and order within the 
Communion were the central factors which facilitated the church to become what it 
                                                 
1322 A.M. Ramsey, The Gospel and the Catholic Church, London: Longman and Green Co., 1936, p. 
220. Also in Stephen W. Sykes, The Integrity of Anglicanism, Oxford: Mowbray, 1978, p. 3.  
1323 Nyerere, Freedom and Socialism, p. 2. 
1324 This is very clear in the debates over polygamous marriages brought by Churches in Africa and 
Western Asia, Ordination of Women and same sex Marriages brought by the Episcopal Church of 
United States of America.  
1325 CCL/Canterbury/George Condry, Seminar Papers on Anglican Communion, Canterbury, 29 
January 2011.  
1326 Communion, Conflict and Hope: The Kuala Lumpur Report of the Third Inter-Anglican 
Theological and Doctrinal Commission, London: The Anglican Communion Office, 2008. 
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is.1327 With this understanding, Mwita argued that even the church‘s accommodation 
of the policy of the Ujamaa na Kujitegemea was done in the same line of thought. 
Mwita went on to state that the church in Tanzania achieved this because Ujamaa did 
not bring any major doctrinal errors. If it had, the Lambeth Conferences of 1968, 
1978, 1988 would have reflected this fact.1328 If this has been the case, the 
accommodation of Ujamaa by the church would have raised disagreements simply 
because it was an issue to Tanzania alone which would have had very little relevance 
to the other provinces.1329  
 
In his interview, Ramadhani said that the debate about the need for the church to 
comply with Ujamaa was done in the village churches and at the synods and that 
because the people had already lived the ‗ujamaa life‘ before, it was not difficult for 
them to understand the government‘s aspirations.1330 Although Ramadhani‘s 
assumption maintains Bediako‘s argument that the African pre-Christian religious 
practices are the memories that underlie the identity of Christians in the present,1331 
for Ketto, the history and type of leadership which the church had during the 
introduction and implementation of Ujamaa could not stimulate more debate.1332 The 
arguments of Ramadhani and Ketto may reflect the fact that Anglicans in Tanzania 
were generally satisfied by the way the state had articulated the Ujamaa. This clarifies 
why, unlike Lutherans and the Roman Catholics, Anglicans accommodated the policy 
of the Ujamaa na Kujitegemea as introduced by the state authority. 
 
Commenting on Ramsey‘s statement about the brokenness and incompleteness of the 
Anglican Communion, Kivanda and Singano have argued that the traditional extended 
family through which Ujamaa derived its relevance had its own incompleteness, 
brokenness and internal conflicts.1333 According to Singano, these conflicts usually 
were dealt within the context of the Ujamaa family.1334 Likewise, the internal 
dissensions were compromised within the Anglican understanding of the extended 
                                                 
1327 Mwita, same interview. 
1328 Singano, same interview. 
1329 Mwita, same interview. 
1330 John Ramadhani, interview conducted by Maimbo W. F. Mndolwa, 16 May 2011, Dar es Salaam. 
1331 Kwame Bediako, Theology and Identity: The Impact of culture upon Christian Thought in the 
Second Century and in modern Africa, Oxford: Regnum, 1999, pp. xvi-xviii. 
1332 Ketto, same interview. 
1333 Kivanda, same interview; Singano, same interview. 
1334 Nyerere, Freedom and Socialism, pp. 35-39. 
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family (i.e., the Anglican Communion). The example of Bishop Burrough of 
Mashonaland in (former Southern Rhodesia), and a delegate from the Province of 
Central Africa who felt it right to withdraw from the first Anglican Consultative 
Council Meeting at Limuru in Kenya can illustrate this conclusion.1335 The bishop 
expressed his deep regret at breaking the unity of the council because he felt that the 
report of the World Council of Churches (WCC) about issues of racism in Central 
Africa were at best presumptuous. Thus, the bishop was ―convinced that the vote 
commending the [WCCs] program to combat racism could only be interpreted as a 
support to groups actively engaged in violence against Rhodesia.‖1336 But, before 
withdrawing, Bishop Burrough said to the members that he did so regretfully because 
he had much love and thanksgiving for the Council and that it was unfortunate that he 
had to dissociate himself from its resolutions.1337 Although he had to defend his 
nationality, he gave the Council his blessing. Burrough‘s withdraw from the Council 
was just one among many other cases which sometimes threatened the unity of the 
―Anglican extended family‖.1338 According to Ketto, the traditional African extended 
family would reach a similar conclusion. 1339 Ketto however ratified the fact that when 
it happened that a family member threatened the unity of the family, elders would not 
wait for him or her to decide, rather they would immediately withdraw him or her.1340 
Similar circumstances have been expressed by A. M. Babu in the Ujamaa community: 
 
I argued my case against the nationalisation of small businesses before 
the Central Committee, I showed how it would damage the economy, 
raise the cost of distribution, dislocate the business system, and cause 
even more problems. And I said it was not a socialist priority ... I 
argued this for three hours. The next day they took the decision to 
nationalise commerce as though nothing had happened.1341 
 
                                                 
1335 ASL/‗The Times is Now‘ in ACC-1, Resolution No 17, p. 28. 
1336 The Times is Now, Resolution No. 17, p. 28. 
1337 The Times is Now, Resolution No. 17, p. 28. 
1338 Adrian Chatfield, Something in Common, London: St. Johns Extension Studies, 1998. 
1339 Ketto, same interview.  Ketto said that usually those who would be ousted from the extended 
family would be people like witches and people who suffered from incurable diseases.  
1340 Ketto, same interview.  Ketto said that usually those who would be ousted from the extended 
family would be people like witches and people who suffered from incurable diseases.  
1341 Amrit Wilson, US Foreign Policy and Revolution: The Creation of Tanzania, London: Pluto Press, 
1989, p. 135. 
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Ramadhani said that, while in its councils the State used Ujamaa as a method of 
reaching agreements, the church also used it at its synod and parish church 
councils.1342  
 
The fifth common ground which both Ujamaa and Anglicanism shared in Tanzania 
was, as highlighted by Neil, in that political factors can favourably influence the life 
of a church.1343 Nyerere declared these favourable conditions: 
 
[…] – it is the institution of the Church, through its members, which 
should be leading the attack on any organisation, or any economic, 
social, or political structures which oppress men, and which denies to 
them the right and power to live as sons of a loving God.1344 
 
According to Nyerere ―... man lives in society. He becomes meaningful to himself and 
his fellows only as a member of that society.‖1345  
 
The sixth Anglican Consultative Council stated that the church ought to evangelise, 
convert and baptise.1346 However, in the case of Tanzania, the church developed a 
society of its own kind, in other words, the Anglican Church community in Tanzania. 
But, since the targets of the two Anglican missions were to set up an indigenous (or 
native) church in Tanzania, it implied that the missionaries were concerned not only 
with individuals but with the needs of all human beings as members of society. 
George Mbaruku has argued that this ideal must be fulfilled through saving, teaching 
and healing.1347 In her interview, Kivanda stated that the ministry of saving, teaching 
and healing, in which all the missions were involved in, each reflected the 
‗ujamaa‘1348 because the pastoral visits, worship and ministries all aimed at caring for 
the people.1349 Moreover, produce from the mission farms was used within the 
                                                 
1342 Ramadhani, same interview. 
1343 Neil, Anglicanism, p. 390. 
1344 Julius K. Nyerere, Freedom and Development: A Selection From Writing and Speeches (1968-
1973), Oxford: Oxford University Press, 1973, pp. 226-227. 
1345 Nyerere, Freedom and Development, p. 216. 
1346 The Time is Now, p. 42. 
1347 George Mburuku, ‗We Must Not Wait‘ in Central Africa: Journal of the Universities‟ Mission to 
Central Africa, Vol. LXXX, no. 957, September 1962, p. 133. 
1348 I am using the word ‗ujamaa‘ here in lower case because Kivana spoke about it according to the 
primary understanding of the word. This distinguishes it from the documented Ujamaa of Nyerere. 
1349 Kivanda, same interview. 
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mission villages.1350 In Shenk‘s view, Venn idealised this kind of church.1351 
However, in Venn‘s ideal, this church did not need to be a missionary-dominated 
body, but rather an indigenous body, with the intention of reaching the ultimate 
establishment of a self-supporting, self-governing and self-extending system in the 
indigenous context. ―At the centre of Venn‘s‘ ideal was the establishment of an 
indigenous system of leadership‖1352 which would be responsible for dealing with 
political issues.1353 These intentions of the church reflect Africanisation which the 
authority of the government also implemented. In this regard, the state‘s declaration 
of the Ujamaa na Kujitegemea as its national policy was a fulfilment of the church‘s 
aspirations and as a consequence, the church accommodated the principles of Ujamaa 
na Kujitegemea. This is to say that, the teachings of Ujamaa were not only similar to 
the pastoral teachings of Nyerere‘s church as advocated by Rwelamila and 
Silvano,1354 but also underscored the teachings of Anglicanism. 
 
The sixth common ground upon which both Ujamaa and Anglicanism held in 
common was given by George Mbaruku.1355 For him, the church‘s involvement in 
socio-economic and political issues was to be admired and highly appreciated in the 
country. Of course, this was the reason why the government sought the church‘s 
assistance in the fight against what Nyerere called ‗the three great enemies of 
humanity‘ (i.e., ignorance, diseases and poverty). Nyerere argued that the fight against 
ignorance and diseases could only be won when ―poverty would be defeated.‖1356 The 
church believed that its fight against poverty was not because it was a necessary evil, 
but instead was often the result of social, economic, political and religious systems 
marked by injustice, exploitation and oppression.1357 This aspect of Anglicanism held 
much in common with the aspirations of the national policy: 
 
Poverty and injustice are Enemies of Peace, poverty is a de-stabilizer; 
[sic] and so is gross injustice. If we want Peace and Stability we must 
                                                 
1350 Kivanda, same interview. 
1351 W. R. Shenk, Henry Venn-Missionary Statesman, New York: Orbis Books, 1983, pp.106-109. 
1352 Shenk, Henry Venn-Missionary Stateman, p. 106-109. 
1353 CMSA/MLMSS6040/60/14/ Regulations, p. 11.  
1354 J. B. Rwelamila, Tanzanian Socialism-Ujamaa and Gaudium et Spes, Rome: Academia Alfonsiana, 
1988, J. C. Silvano, Kanisa Katoliki na Siasa ya Tanzania Bara 1953-1985, Ndanda-Peramiho: BPNP, 
1992. 
1355 Mbaruku, We Must Not Wait, pp. 133-134. 
1356 Nyerere, Freedom and Socialism, p. 235. 
1357 Bonds of Affection, Proceedings of ACC-6, p. 59. 
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work for Development, and development in Equity. In other words if 
we want peace we must work for social Justice; for in any society 
Peace is a product of Justice. That is the link we make between Peace 
and Development: the Development of people.1358 
 
In view of this, the church was obliged to submit its institutions to the government 
during the nationalisation. The church believed that the best way to save humanity 
from injustice was through its response to immediate human needs and pressing for 
social transformation as a true outcome of its evangelisation: 
 
Those [Anglicans] who do not feel it is a part of Christian mission to 
be involved in social or political action should be reminded that their 
very non-involvement lends tacit support to the status quo. There is no 
escape: Either we challenge the evil structures of society or we support 
them. 1359 
 
It was within this framework that Archbishop Michael Ramsey had challenged 
Anglicans to give themselves in the unselfishness service of both the state and the 
community, and that they would find this service in political parties or even outside 
such parties.1360 In the same line of thought, the editor of The Guardian (UK) was to 
argue: ―the presence of convinced Anglicans in public life would help to thwart some 
of the politics‘ potential danger of appealing to prejudice instead of reason.‖1361  
 
In his interview, Ketto stated that the church becomes indigenous when it involves 
social, economic and political factors as vital elements of conversion in its 
evangelisation.1362  Kivanda added that this idea and that raised by the editor of The 
Guardian were the main reasons why the missionaries were involved in the building 
of hospitals, dispensaries, and schools, as well as engaging school learners in various 
life-skill activities such as boy scouting, girl guides, and academic debate clubs.1363 
Chiwanga said that the missionaries considered these social services not only as 
important components for evangelisation but also as a means of supporting the rights 
                                                 
1358 Mwalimu Julius K. Nyerere, Africa Today and Tomorrow, Dar es Salaam: Tanzania Printers 
Limited (No Date), p. 51. 
1359 Bonds of Affection, Proceedings of ACC-6, p. 59. 
1360 LPL/ ‗The Role of Christian,‘ in Guardian newspaper (UK), Friday, 22 May 1970, p. 219. 
1361 The Role of Christian, p. 219. 
1362  Ketto, same interview. 
1363 Kivanada, same interview.  
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of any human being.1364 This confirms Shivji‘s argument that the churches offered an 
arena of human rights activities which have not yet been used to the fullest. Because 
the principles of the Ujamaa aimed to help Tanzanians to become a community which 
would stand for the rights of each individual person, the church accommodated it 
without much resistance. 
 
The seventh mutual ground upon which both Ujamaa and Anglicanism shared in 
Tanzania was the approach used by the church in the implementation of its vision and 
that used by Nyerere during the implementation of Ujamaa na Kujitegemea. There are 
five essentials which need to be reviewed in this section.  First, while the Anglican 
missionaries used Anglicanism as a technique of drawing people from their extended 
families into their mission villages, Nyerere used the principles of Ujamaa to draw 
people to the Vijiji vya Ujamaa. The missions‘ villages looked attractive but were not 
permanent.  In this case, the Christians in many of these villages were a ‗pilgrim 
people‘ and because of this it had became easy to move them into the Ujamaa 
villages. Furthermore, just as there were new extended families emerging in the 
mission villages, when people from different clans and tribes were married, similar 
people of different clans and tribes became married to each other within the Ujamaa 
villages.1365 A village such as Kerege comprised of villagers from more than twenty 
tribes who could marry each other.1366 Therefore, it can be strongly argued that the 
new families which emerged out of the mission villages facilitated the integration of 
people into the Ujamaa villages and towns, and that Kiswahili, which was the first 
language to be transcribed by the missionaries, became the language of the new breed. 
 
Second, the ideal of the Anglican missions – building a native church in Tanzania – 
was essentially realised in these Ujamaa villages.1367 Since the state had already 
attained self-government, the remaining goal was self-reliance.1368 Both self-
government and self-reliance (i.e., self-support) were Anglican ideals.1369 Bishop 
Huddleston quoted Nyerere by saying: ―For the purpose of the Church is man – his 
                                                 
1364 Chiwanga, same interview 
1365 For a clear and full description of this change, see chapter five of this present study. 
1366 TL/‗Kanisa la Pamoja kwa Kijiji cha Ujamaa‘ in Ecclesia Newspaper, no.193, May, 1970, p. 1. 
1367 Marjory Stanway, Alfred Stanway: The Recollection of a „little m‟, Canberra: Acorn Press, 1991, 
pp. 118, 177.  
1368 Nyerere, Freedom and Socialism, pp. 169-171. 
1369 Shenk, Henry Venn-Missionary Statesman, pp. 106-109. 
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human dignity and his right to develop himself in freedom ...‖1370 But, in Nyerere‘s 
view, ―the development of man and to work for the development of man must mean 
the development also of that kind of society which serves man which enhances his 
well-being and preserves his dignity.1371 At its meeting at Limuru, Kenya, the 
Anglican Consultative Council observed that ―... the links between development of 
individual person and the development of community and the world community are 
one chain.‖1372 On the one hand, the members of the council added that the process of 
development within the world is of vital importance to anyone who believes that this 
is truly God‘s world.‖1373 On the other, the council realised a challenge: ―At times ... 
[the church] work[ed] in isolation, picking up the casualties that governments 
overlook[ed].‖1374 Yet, from the 1970s onwards, this attitude of the church to work in 
isolation began to change:  
 
We are now ... often working alongside governments and are in a 
position to ask the type of questions that need to be asked about 
government programmes ... we believe that the main role of the church 
in relation to development ―... is to influence public opinion, to arouse 
people‘s awareness everywhere, to make them feel that [development] 
is not a question of technical assistance but of genuine co-operation.1375 
 
In view of this, working with the government was an accepted practice of the time. In 
the words of Edwards, ―the best way of honouring that great Anglican tradition was to 
carry on the battle for a better society.‖1376 In Tanzania, this tradition was carried out 
by the establishment of departments of development in each diocese beginning with 
the Diocese of Zanzibar and Tanga and Central Tanganyika.1377 It can be argued 
therefore that Ujamaa challenged the church to engage itself in to the development 
programmes. By so doing, the church corrected its deep-rooted weakness because, as 
the council stated, it relied on the long history of uncritical acquiescence in the 
                                                 
1370 The Right Reverend Trevor Huddleston CR, ‗The Person Nyerere,‘ in Mwalimu: The Influence of 
Nyerere, Colin Legum and Geoffrey Mmari (eds.), Dar es Salaam: Mkuki na Nyota, 1995, pp. 6-7. 
1371 Nyerere, Freedom and Development, p. 216. 
1372 The Time is Now, p. 25. 
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1377 Joseph Ngereza, interview conducted by Maimbo W. F. Mndolwa, 14 May 2011, Dar es Salaam. 




prevailing social order.1378 In the case of Tanzania, these background elements 
prevented the church from preparing African Anglican clergy to the level of 
Nyerere.1379 Of course, there was Simon Chiwanga and Martin Mbwana.1380 Mbwana 
attained his first Degree at the Trinity School of Ministry in New York in the US and 
was made Provincial Secretary shortly after completing his studies.1381 Sadly, he 
never got much time to concentrate on theologically articulating his contexts.1382 
Chiwanga impressed Nyerere by a striking piece of work presented at the Tanzania-
wide Pastors‘ Conference in Dodoma in May 1971, whereupon Nyerere advised him 
to join the world of politics. 1383 In taking this advice and entering the political arena, 
Nyerere duly appointed Chiwanga minister of education.1384 But, even with him, it 
took time to convince his bishop for the need of pursuing graduate studies.1385 Even 
though he finally pursued a first degree at the University of Dar es Salaam, Chiwanga 
was still junior to Nyerere in issues of political and philosophical articulation.1386 If he 
could have aspired to the level of Nyerere‘s calibre, he might have linked the 
Tanzanian context through which Nyerere derived his philosophical articulation of 
Ujamaa with that of Anglicanism, which besides its complexity, would not be much 
different from: 
 
[That] which was not necessarily English in origin, which recognised a 
common Anglican identity, which gave some definition to that identity, 
and which did not mention Englishness‘ as a defining characteristic.1387 
 
Singano went on to argue that even though this could not be a satisfying designation 
of Anglicanism, it could be a helpful beginning for the articulation of what it meant to 
be Anglican in Tanzania.1388 But, as was noted earlier, in 1983 the Sixth Anglican 
Consultative Council introduced a new meaning of Anglicanism on the basis of the 
                                                 
1378 The Time is Now,‘ p.  26.  
1379 When Tanganyika received its independence from the British, the highest academic qualification 
was Masters which was held: Julius K. Nyerere (Roman Catholic), John Keto (Anglican) and Kidaha 
Makwaiya (Muslim).  
1380 Chiwanga, same interview, ASL/Martin Mbwana, Personal files.  
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1383 Stanway, Alfred Stanway, p. 183. 
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1948 Lambeth Conference‘s understanding of the term.1389 This interpolation 
conceded the ethos of Anglicanism that: 
 
It is a way of thinking and feeling that has developed over the centuries 
which calls for an acceptance of measures of diversity, an openness, 
tolerance and mutual respect toward others ... the past was not radically 
discarded, but it was subjected to examination in a new spirit of 
enquiry that sought to apply the gospel to the whole of life.1390 
 
Accordingly, such an Anglican ethos relates well with Nyerere‘s thoughts of Ujamaa 
in three important respects. First, the past was seriously considered. Second, in order 
to ensure that the people cared for each other‘s welfare in a socialist society, a correct 
attitude of mind is more needed than a rigid adherence to a standard political 
pattern.1391 Third, it was stated that: 
 
The real truth is that the principles of socialism are relevant to all 
human society at all stages of technology and social organization. But 
their application has constantly to be worked out afresh according to 
the objective conditions prevailing in the time and place. There is no 
book which provides all the answers to these problems of application; 
there is no socialist road map which depicts all obstacles and provides 
a path through or around them. In fact we have no alternative but to 
hold fast to the principles of socialism – to understand its 
characteristics – and then apply the accumulated knowledge of man to 
the continuing and changing problem of man.1392 
 
According to the ACC, Anglicanism ―calls for an acceptance of measures of diversity, 
an openness, tolerance and mutual respect towards others.‖1393 Nyerere has shown that 
this was so in the case of Ujamaa:  
 
In truth it is necessary ... to think about ... policies ... and about how 
our institutions can serve the people of our society. To try to divide 
people … into groups of ―good‖ and ―bad‖ according to their skin 
colour, or their nation origin, or their tribal origin, is to sabotage the 
work we have just embarked upon. We should decide whether a person 
is efficient ... and whether he is carrying out his task loyally.1394 
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The Anglican Church in Tanzania accepted the principles of Ujamaa in this regard. 
Accordingly, these two principles brought to the mind of Tanzanians the idea of 
mutual involvement in the family as known to them.1395 
 
Third, the building of Ujamaa on a Tanzanian design involved getting on with Uhuru 
na Kazi (Freedom and work) and Kujenga Taifa (building the nation). In the words of 
Mary-Stella, this ―meant putting hands to the plough and shoulders to the wheel.‖1396 
The Anglican missionaries and their African adherents (especially pupils in the 
boarding schools)1397 had been doing this from the commencement of the 
missions.1398  But, as Mary-Stella put it, this time it meant Africanisation (i.e., 
Europeans yielding place to Africans in every walk of life).1399 Nyerere was to clearly 
state the reason behind it: 
 
It is true that we in Tanzania [during the struggle for the independence] 
campaigned on the grounds of human equality; that has helped us. But 
the problem African knew was that of discrimination against the 
African majority … therefore the first and far most vocal demand of 
the people after independence was for Africanisation.1400  
 
As highlighted earlier, the Europeans yielding place to Africans was the missions‘ 
idea. Therefore, the church would not reject it during the implementation of the policy 
of the Ujamaa na Kujitegemea. However, the conclusion of the Anglican Consultative 
Council seemed to challenge it:  
 
Christians and non-Christians alike have often gone beyond by 
demanding a Jesus or Church which gives support to their 
preconceived desires and to preconceived idea of society.1401  
 
Nyerere‘s ideal was for a classless society1402 and it was on this understanding that he 
had to explain why Africanisation was indispensable: 
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1396 Julius Nyerere, Maendeleo ni Kazi: Hotuba ya Rais wa Chama Kwenye Mkutano Mkuu wa TANU 
wa 16, Dar es Salaam, National Printing, 1973. 
1397 ASL/ADZ/‗Scheme for an Education System‘ in the Acts of the Synods: 1884-1903, Diocese of 
Zanzibar, p. 10. 
1398 Mary-Stella, CSP, She Won‟t Say No: The History of the Community of Sacred Passion, Scroll 
Bound Copy, (No date), p. 133. 
1399 Mary-Stella, She Won‟t Say No, p. 133. 
1400 Nyerere, Freedom and Socialism, p. 27. 




[This] ... deliberate policy of ‗Africanisation‘ of the public service was 
being pursued in the full recognition that this was itself discriminatory. 
For before all citizens could be treated equally, it was necessary to 
rectify the position in which the nation‘s civil service was dominated 
by non-Africans, and to make it reflect in some measure the 
composition of society. Therefore, until January 1964, Africans were 
appointed and promoted in preference to anyone else, and many of 
their promotions were very rapid and involved the suspension of 
normal qualification requirements about experience and education.1403  
 
Singano, Ketto and Kivanda said that the even though there were few Africans who 
were put into leadership positions, the church was the first to appoint Africans 
regardless of their perceived inadequacy in managerial and administrative skills.1404 
Unlike them, Singano argued that the process of Africanising leadership in the church 
dictated change in the government.1405 Chiwanga assigned the call to Africanise 
leadership to a common slogan which according to him, was promoted by those who 
struggled for independence.1406 Chiwanga‘s statement is based on the assumption that 
it was the government which initiated the Africanisation of leadership. Perhaps this 
was the case, but the first African to be appointed to a senior post in the public service 
was Dustan Omari who was made District Commissioner. This was after Yohana 
Omari had already been made an assistant bishop for the Diocese of Central 
Tanganyika. It can be argued therefore that even though the slogan was on the agenda 
of TANU during the campaign for independence,1407 it was a church ideology and 
because of that the church found it easy to accommodate Ujamaa. It should be 
remembered however that it was not until the attainment of the political independence 
of both Tanganyika and Zanzibar that some political authorities were to propagate the 
idea of Africanisation with passion. Therefore, the question which could arise is why 
did the church which was ahead in the process of Africanisation feel threatened by the 
government‘s emphasis upon it. Nyerere clarified this when he stated: 
 
But the problem [Africans] knew was that of discrimination against the 
African majority. We therefore asked, ―Why are there no African 
                                                                                                                                            
1402 Nyerere, „Ujamaa‟: The Basis of African Socialism, p. 3. 
1403 Nyerere, Freedom and Development, p. 269. 
1404 Singano,same interview, Ketto, same interview, Kivanda, same interview. 
1405 Singano, same interview. 
1406 Chiwanga, same interview. 
1407 Nyerere, Freedom and Socialism, p. 27. 
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District Commissioners, administrators, supervisors, secretaries, etc.?‖ 
and often this was transposed into, ―Why are there Europeans or 
Asians – this and that?‖ Humanity took second place in this struggle 
very often ... therefore, the first and far most vocal demand of the 
people after independence was [Africanisation]. They did not demand 
localization –indeed, the most popular thing would have been for 
leaders to deny citizenship to non – black residents. Still less did the 
people demand socialization; they simply demanded the replacement 
of white and brown faces by black ones.1408 
 
According to Bishop Stanway, this made a stigma of being European.1409 But Nyerere 
had clearly stated that his government would not interfere with religious matters or 
revoke the citizenship of its people on the basis of their colour.1410  The editor of 
Lengo noted that Nyerere‘s statements liberated the church in the sense that its role as 
implied in the biblical revelation was revived.1411  
 
Hardy argued that it was such requirements of nationalism and Ujamaa with regard to 
the church that made it possible to participate actively in self-reliance schemes.1412 
Hardy‘s argument has some similarities with that of Hills that the church authorities 
realised that self-reliance would led to self-development and therefore this 
understanding spurred the church to co-operate in the development of Ujamaa villages 
which included agricultural projects and literacy campaigns.1413 Bartlett added that 
this understanding also made it possible for the church to allow some of its leaders to 
participate in the work of the government as in the case of the three diocesan 
education secretaries and the Rev. Simon Chiwanga.1414  
 
The case of Chiwanga‘s appointment is significant. Chiwanga who also became 
provincial secretary and later the first bishop of Mpwapwa after he had been a 
minister of national education and the founding director of Chuo cha Mipango 
                                                 
1408 Nyerere, Freedom and Socialism, p. 27. 
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(National Planning College) in Dodoma1415 became minister in his own merit and not 
because he was an Anglican priest. Instead, his involvement in both the church and 
the state revived the Anglican belief in the necessity of linking the church and state 
and this enabled the church to develop more trust in the state authority. In view of 
this, just as the church did not reject the government‘s request of using the gifts and 
talents of Chiwanga in the world of politics, the State authority released its director of 
higher education in the ministry of education (John Ramadhani) when Archbishop 
Sepeku requested that he should join the priesthood.1416 Ramadhani, whose 
grandfather, Cecil Majaliwa, was the first African to become a priest in Tanzania and 
with whom the UMCA missionaries had hoped would become the first bishop of the 
Ruvuma areas, became the second African to hold the post of principal of St. Mark‘s 
Theological College in Dar es Salaam.1417 Just as Chiwanga prospered in the world of 
politics, Ramadhani prospered in the ordained ministry. Soon after the conclusion of 
his theological studies in Edinburgh, he was made a deacon and the principal of the 
college in 1978.  
 
Just as the Ujamaa community had accepted the responsibility of making Dar es 
Salaam the headquarters of the freedom fighters, the college trained freedom fighters 
from Namibia, South Sudan, Zaire (Democratic Republic of the Congo (DRC)), South 
Africa, Rwanda, Burundi, Mozambique, Malawi and Northern Rhodesia (Zambia) for 
the church ministry in their home country.1418 The appointment of Ramadhani as 
deacon and to become the principal of such a large and influential theological college 
which had several priests as members on its staff was unusual and it was doubtless 
facilitated by the church‘s involvement in the Ujamaa.1419 This could be noted in the 
fact that two years later after he had been ordained priest he became the second 
African bishop in the Diocese of Zanzibar and Tanga (1980) and five years thereafter 
he was made the third archbishop of Tanzania and served longer than his 
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predecessors. Ramadhani, who never served in a parish (i.e., either as a deacon or 
priest) retired as the seventh bishop of Zanzibar. 
 
Fourth, Chatfield considered this link between the church and state to entail an 
Anglican recognition that God is as much involved in the world as in the church.1420 
This finds agreement with Neil and Stanway‘s argument that besides the fact that the 
Anglican missionaries used policies which reflected their own past, there were some 
local traditions and political situations1421 in Tanzania which held several connections 
to their past and this was because of the aspects of continuity of the religion.1422 This 
perception finds accord with Bediako‘s view that Christianity has always been 
African.1423 Kivanda gave examples that the confirmation class had much in common 
with the teaching for Jando and Unyago (boys and girls initiation rites) and that the 
clerical vestments which were worn by the clerics and the bishops replicated the 
traditional chiefs‘ attires.1424  Kivanda also depicted a similarity between the authority 
given by the church to the bishop and the authority of a paramount chief given by the 
traditional community.1425   
 
The past which Kivanda spoke about was the foundation of both the ‗African 
Anglican church‘1426 and the Ujamaa in Tanzania.1427 But that was the past which had 
raised challenges to both the church and the state on leadership, management and 
administration. Both the church and the state had appointed or promoted people to the 
posts according to their perceived incompetencies, and some even had to be replaced 
as they proved unsuitable to the increasing demands made upon them.1428  
 
According to Chiwanga, while the appointment of people to leadership positions in 
the church was delayed on the basis that many of the basic institutions of African 
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society were unfavourable to Christianity;1429 leadership positions in civil society was 
attained on the merit of being Tanzanian.1430 Whereas the missionaries raised some 
doubts (as in the case of the first African priest in Tanzania, the Reverend Cecil 
Majaliwa, who worked very well in Masasi but never trusted by the missionaries) that 
Africans could ever offer moral leadership, the Ujamaa community believed that all 
human beings were equal and that attaining leadership was an indication of the 
confidence in which they were held by those who they were called to lead.1431 In this 
regard, since many Africans were given leadership positions after attaining 
independence, it can be argued that the church was challenged by the state. For 
example, while the same bishops who argued that there were no Africans who could 
qualify as assistant suffragan bishops in the UMCA dioceses, their views changed a 
mere two years after independence. This was after Nyerere had published his first 
article entitled „Ujamaa‟: The Basis of African Socialism.1432 This article, which was 
widely publicised and widely read, may have positively affected the bishops‘ 
decisions. According to Stanway, the church in Tanzania became a province of the 
Anglican Communion through its new knowledge about Africans.1433  
 
Neil has said that the special element which constitutes an Anglican Province is its 
right to elect its own diocesan bishops.1434 Weston had also stated that Anglican 
bishops idealised a diocese as a local expression of the universal church which ignores 
human distinctions based on colour, caste, class, money and others, and that such a 
diocese solves for its members the problem of capital vis-a-vis labour.1435The 
Anglican Consultative Council went on to add that: 
 
[…] the Bishop in council is responsible for the maintenance of the 
Church in apostolic faith and practice. The ‗Bishop in Council‘ concept 
is expressed in synodical government where the Bishop deliberates 
with clergy and laity on all significant issues.1436  
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While this could be viewed as elitism and hierarchism in Anglicanism as expressed by 
the presence of bishops, clergy and laity, it resembled the division of labour as 
expressed in the Arusha Declaration whereby, even though everyone was ndugu, there 
were the leaders and ‗the led.‘ In the Ujamaa, the leaders were appointed to positions 
of central and local government. The last in the chain of leadership who was always 
said to be the first was the Ten Houses Leader commonly known in the Kiswahili 
language as the Balozi wa Nyumba Kumi (lit: ambassador to the ten houses). The 
Balozi would ensure that the people within the ten houses lived as ndugu. John 
Edmund who was nicknamed as mtu wa Mungu (lit: God‘s elect) copied this system 
of leadership when he realised that the church was waning spiritually.1437 By going 
from house to house and appointing leaders who would lead prayers in these houses, 
Edmund initiated a spiritual movement which became the foundation of small 
worshipping communities in the church.1438 These chosen individuals were later to 
become church elders.   
 
While in the parishes people of different religious background came as ndugu to be 
prayed for their material and immaterial needs, in the Ujamaa community people of 
different religious backgrounds shared the results of these prayers when these needy 
people received the answers to their prayers and intercessions.1439 This interrelations 
and interdependences between the church and the community stirred up the 
incorporation of the church into the Ujamaa community. 
 
In her interview, Ngoda noted the relationship between the leadership ladder in the 
Ujamaa community and that of the church whereby the first leader who can be 
consulted by Christians in the parish was (and still is) the church elder commonly 
known in the Kiswahili language as Mzee wa wa Kanisa (lit: church elder), and the 
last (who eventually becomes the first) being the diocesan bishop.1440  By being the 
last in the chain of leadership, a bishop becomes a servant of all.1441 Service to all is 
an aspect of Christian socialism. However, even though Anglicanism puts stress on 
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Christian socialism, in the Ujamaa, an Anglican bishop could only be a true socialist 
if he could: 
 
 [...] – not look on one class of men as his brethren and another as his 
natural enemies. He does not form an alliance with the ‗brethren‘ for 
the extermination of the ‗non-brethren‘. He rather regards all men as 
his brethren – as members of his ever extended family.1442 
 
This was the case in the Ujamaa community.  Bishop Weston had argued that a bishop 
should be the father of his flock, accessible to all, and a constitutional governor (i.e., 
ruling in and with his synod of priests), in harmony with the laity, sitting in a 
provincial synod, representing the universal church to his diocese, but exercising a 
veto upon its resolution, as well as having a seat in a constitutional General Council 
under a constitutional ―Pope-of the ecclesia.‖1443 The tendency of a bishop to become 
a ‗constitutional father‘ and who holds a veto on the decisions of the synod which 
according to Chiwanga was adopted from the British monarchical model,1444 needed a 
new interpretation in the emerging autonomous church and the nation. This was the 
reason why there had been reforms in the church constitution. While the church was 
reforming its constitution, the government was also reconstructing its own and which 
Nyerere had opted for one which would not serve just a small group of people in 
Tanzania:  
 
The constitution of Tanzania must serve the people of Tanzania. We do 
not intend that the people of Tanzania should serve the constitution ... 
We would be making a big mistake if we treated the amended 
constitution as sacred text, which must not be criticized or amended 
under any circumstances. The constitution ... is sacred in one sense in 
which it provides a framework within which both the Government and 
the laws can be changed at the will of the people.1445 
 
Even though the church‘s constitution needed not to be similar to that of the nation, it 
would be meaningless to contradict it. The debate about the need to review marriage 
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and land laws analysed in chapter four of this present study should stand as an 
example. In such a case it was the review of the law that the government had initiated 
which enabled the church to review its own constitution. This line of thought holds up 
Kingsnorth‘s conclusion that the Church ―was becoming African in ethos and 
government.‖1446   
 
Fifth, the emphasis on villages was common in both the church and the Ujamaa 
community. According to Sundkler and Steed, who ignored the fourth type, before the 
government had placed emphasis on living in the Ujamaa villages, there were three 
types of villages: Christian, Islam and traditional African, each facing one another.1447 
A Christian village, according to Sunkler and Steed, was symbolised by its stone 
buildings and the structured elitism of its community.1448 At the bottom of the 
Christian villages‘ elitism were a group of Africans who also had their own category. 
For example, at the bottom of the Africans were the Wageni (lit: visitors). Although 
Wills grouped these people into one group of Wadadisi (lit: inquirers), they were two 
groups: the inquirers and the invited. These were people who were set in a ‗cross 
roads‘ between their past and the new – European Christianity – and held no own 
decisions yet. They were people who lived outside the mission village – in the other 
types of villages and visited the Anglican village either regularly or irregularly for the 
purpose of acquiring social services such as employment, European medicine and 
education. To a larger extent, Anglicans lived in mission villages. Even though there 
was elitism and hierarchism, there was some serious sense of prayer and work, 
sharing of produce and witnessing to the other people around these villages.  
According to Weston, Anglicans needed to concentrate on such ―external 
manifestation of its faith so that it might make people see ‗the Naked Christ of 
Calvary as the ideal and the Coloured Christ of Nazareth‘ as the centre of their 
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belief.‖1449 In this regard, it can be argued that Nyerere‘s call to Ujamaa villages was a 
revitalisation of the Anglican focus on community life.   
 
Nyerere however was to achieve this in different ways. According to Rasmussen, in 
the Ujamaa community, the national policy and the building of Ujamaa were more 
important than individual behaviour.1450 He finally concluded that in the Ujamaa 
village the biggest sin was laziness, for Mtu ni kazi (lit: ‗everyone should work‘) and 
Kazi ni uhai (lit; ‗work is the essence of life‘)‖.1451 But, the fact that even work had to 
be done thorough collaboration with others, it made it difficult to have lazy people in 
the villages. Therefore, Rasmussen‘s statement that ―in the Ujamaa community the 
individual can only be excommunicated if he refuses to work for a long time‖1452 
needs to be balanced by the reality that it was those who exploited others by not 
collaborating with others who could be excommunicated.1453 In the traditional 
‗ujamaa‘ villages, the failure to collaborate with others was seen as witchcraft. In 
these village communities, witchcraft was equal to exploitation. This was the case in 
the Ujamaa villages as well. A witch is not lazy. He or she works alone or in a group 
with other witches. A witch exploits others because he or she plays down the work of 
others.  In this case, exploitation is more than being lazy. Therefore, the biggest sin in 
the Ujamaa villages was any kind of exploitation.1454  
 
Although in the church villages collaboration was emphasised, laziness was sin. But 
sin was not limited to being lazy. For example, as Willis and Beildelman have shown, 
an individual was excluded from the Anglican village when the other members or the 
church decided that such individuals must be excluded from the community on 
account of their sin (i.e., ‗beer‘ drinking, polygamy, false utterance or adultery).1455 
Thus, it was more of how the individual behaved in his or her private life than a 
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matter of his or her social behaviour. Because sin was connected with guilt as an inner 
feeling, one had to accept what the church authority had decided.  This made sin, in 
Rasmussen‘s terms, an ―individual behaviour.‖1456 The church used Scripture, 
tradition and reason to judge these individual behaviours. According to Leonard: 
 
[…]  – a person is redeemed, not in isolation, but by incorporation into 
the Body of Christ, of which the local congregation of the Church 
Militant is the immediate expression and embodiment. It is within 
membership of that body that the believer is enabled to learn to live out 
the meaning of his baptism.1457  
 
Although baptism distinguishes the two, this particular aspect of Anglicanism held 
much in common with aspects of Ujamaa villages where mtu ni watu (lit: I am 
because we are).1458  However, the Anglicans villagers seemed to depend on the 
leadership of the church than to each other. A report from the bishop of the Diocese of 
South West Tanganyika highlighted this dependency:  
 
A … priest said that freedom is all very good but  let us not set our 
hearts upon it, because we shall soon be sighing for flesh-pots of Egypt 
… A Headmaster said; ―the events in the Congo have shown that 
Church leaders here should not be in a hurry to hand over 
responsibilities to Africans.‖ [And earlier the Archbishop was 
requested that] do not let the European go.1459 
 
 In the Ujamaa villages, people would rather look to each other than to a particular 
group of individuals.1460 The fact that there had been a time when villagers in the 
Ujamaa villages had built Anglican churches through self-help schemes without 
putting their religious affiliation into considerations, affirmed that where Christians 
are Wajamaa, the church also becomes part of the Ujamaa. This signifies, as 
Rasmussen has said, that Christians had often been stimulating Ujamaa and 
villagesation, just as the Christian congregation has been stimulated by the 
Ujamaa.1461  
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Besides these similarities between Anglicanism and Ujamaa, the main difference was 
that Anglicanism was religious while Ujamaa was political. As a consequence, while 
the Ujamaa community in Tanzania (Anglicans included) dedicated itself to building a 
united community, Anglicans had another role given by their church. Being a 
religious-based organisation, the church focused on the conversion of ‗pagans‘ and 
witnessing to nominal Christians so that they would embrace Christianity and join the 
Anglican Church for the purpose of inheriting eternal life.1462 In order to ensure the 
spiritual growth of its converts, the church encouraged its converts to express their 
maturity through full participation in securing a their role as Christian workers, caring 
for the poor, transforming the economic and political system for the purpose of 
facilitating liberation from poverty and other kinds of oppression.1463 These earthly 
struggles had its heavenly reward in eternity. Therefore, its reactions to political, 
economic and social issues had to focus on this central purpose.  
 
Ujamaa never referred to the eternity.1464 In this regard, while it was clearly stated in 
the Arusha Declaration that among the principle aims and objects of Ujamaa were that 
all people received equal opportunities, irrespective of race, religion or status, the 
church divided the Ujamaa community into two (i.e., Anglicans and non-Anglicans). 
In this case, it would raise its voice only when it felt that the latter group was 
plundering its interests. The two incidences of Bishop Huddleston‘s challenging the 
state authority of Tanganyika to stop its Bill regarding the use of corporal punishment 
and Bishop Russell‘s criticism of the State authority in Zanzibar analysed in this study 
stand as examples. This points out that while the church accommodated Ujamaa it did 
not lose its own vision. 
 
3. Chapter Summary 
 
The analysis presented in this chapter is a response to the need to present the factors 
which enabled the church to accommodate Ujamaa. This made it necessary to review 
the aspects of both Anglicanism and African socialism in the context of the Tanzanian 
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situation. Accordingly, I have established eight main features which enabled the 
church to accommodate the principles of Ujamaa. These are stated as follows. 
 
i. Both Anglicanism and Ujamaa were foreign in Tanzania and therefore they 
welcomed each other as a guest and host and vice versa. 
ii. Both Ujamaa and Anglicanism are methods and not systems and therefore 
were subject to change. In this regard, while the ‗ujamaa‘ through which the 
Anglican missions built the indigenous church was changing to become a 
policy (the Ujamaa na Kujitegemea), the church also followed this trend. 
iii. Ujamaa had elements of both self-reliance and self-government. The Anglican 
missions had been practicing these under their ―three Self‘s of mission‖ (i.e., 
self-propagating, self-supporting, self-governing). In this case, it was easy for 
the church to accommodate the policy of the Ujamaa na Kujitegemea. 
iv. The Anglican missions had villages that were built close to the traditional 
‗ujamaa‘ villages. When the government implemented the principles of 
Ujamaa through its policy of Ujamaa Vijijini, there was not much resistance 
because the church had been practising the village concept long before the 
attainment of political independence. As a consequence, the church felt 
comfortable with the Ujamaa. 
v. Anglicans believe that there should be some correlation between religion and 
the world of politics. Accordingly, the church accommodated Ujamaa as a 
political phenomenon on the ground that politics is part of human life and that 
it needed to be inspired by the church. It was from this understanding that the 
church allowed the Rev. Simon Chiwanga to become a Member of Parliament 
and eventually, Minister of Education. This was considered a means of 
inspiring political decisions. The government‘s release of Ramadhani for the 
priesthood suggested that there existed a mutual understanding between the 
state authority and that of the church. 
vi. The hierarchy of the Ujamaa community was similar to that of the indigenous 
church. Edmund John utilised this hierarchy to establish small worshiping 




vii. Ujamaa put strong emphasis on the equality of human beings. The church was 
to stress the same, hence and it became easy for the church to practice the 
policy. 
viii. The Anglican missions aimed at building an indigenous church in Tanzania. 
The policy of Ujamaa na Kujitegemea was derived from the indigenous 
community life which was the target of the missions. In other words, the 
policy of Ujamaa na Kujitegemea fulfilled the missions aspirations and that is 
why it became easy to bring it into the life of the church. 
 
All these above factors enabled Anglicans to accommodate Ujamaa as they were 
introduced by the State authority unlike the Lutherans and the Roman Catholic 
Church communities which produced written guidelines to their churches.  Besides 
these similarities, there were also disparities. A clear difference was the fact that 
Anglicanism was religious and therefore held the concept of the ‗here and hereafter‘ 
while Ujamaa was purely political. This difference had brought some clashes between 
the State and the church. The church raised its voice whenever it felt that its interests 
were being plundered. The government‘s authority on its side challenged the church 
leadership to become more aware of the fact that they were Tanzanians. As a result, 
there had been a common understanding that the church was Tanzanian and thus it 
continued to play a role in the building of the nation. It should thus be emphasised that 
just as Ujamaa had brought change to the church, so to the church had brought change 
to the state which had declared Ujamaa na Kujitegemea its policy. In the next chapter, 






THE FALL OF UJAMAA NA KUJITEGEMEA AND ITS 






In chapter six I described the features which helped the church to accommodate the 
policy of the Ujamaa na Kujitegemea.  My main focus in this present chapter is to 
highlight the effects of these changes on the relationship between the church and the 
state.  For the purpose of reaching that end, I have divided it into two sections namely: 
The church‘s reactions to the factors which led to the fall of the Ujamaa na 
Kujitegemea and the response of the state authority to these church reactions and the 
reaction of the church to the fall of Ujamaa na Kujitegemea and the government 
responses. 
 
2. The Church’s Reactions to the Factors which contributed to the Fall of 
Ujamaa na Kujitegemea and Response of the State Authority 
 
There were several internal and external factors which contributed to the fall of 
Ujamaa na Kujitegemea. A number of studies have discussed these factors.1465 The 
internal factors, for example, had been discussed in detail by writers such as 
Kamuzora who made a critique of the vision of Nyerere on economic 
developments.1466 According to him, Nyerere‘s economic policy focused on reducing 
the level of poverty in rural Tanzania and show successes and failures. Starting with 
the failures, Kamuzora listed low growth of economy between 1960 and 1967 (i.e., 
the growth rate being 4.3-5 per cent per annum),1467 lack of committed people and 
                                                 
1465 Chachage and Annar Cassam (eds.), Africa‟s Liberation: The Legacy of Nyerere, Kampala: 
Pambazuka Press, 2010. 
1466 Faustin Kamuzora, ‗Nyerere‘s vision of economic development‘ in Chambi Chachage and Annar 
Cassam (eds.), Africa‟s Liberation: The Legacy of Nyerere, Kampala: Pambazuka Press, 2010, pp. 93-
104. 
1467 Kamuzora, ‗Nyerere‘s vision of economic development,‘ p. 96.  
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good leadership,1468 lack of coordination between the ministries, local government, 
TANU and the planning structure, lack of coordination within individual systems, 1469 
power of decision-making being over-centralised within political, planning and 
ministerial organisations, and poor regional integrated development programmes.1470 
Although the Ujamaa policy encountered all these problems, Kamuzora has also 
shown its successes (i.e., it built an egalitarian society1471 and increased literacy to 91 
per cent).1472  
 
Another writer was Kamata. He criticised Nyerere‘s ideas on land.1473 According to 
him, Nyerere‘s view on land, labour and money was problematic. He argued that 
Nyerere missed the point that ―under certain conditions of a production system land, 
labour and money can be transformed into commodities, and this was why he gave 
little attention to the economic benefits of these commodities.‖1474 Unlike Kamuzora 
and Kamata, Shivji‘s analysis of the concept of the Ujamaa villages in Nyerere‘s 
thought and political practice, acclaimed the policy of the Ujamaa na Kujitegemea for 
its focus on the development of the people.1475  
 
However, at some point Shivji too argued against Nyerere.  For example, he argued 
that Nyerere held a broad vision of social development and was extremely articulate 
in communicating it politically to his people.  But he never understood the underlying 
political economy outlying underdeveloped economy in the international capitalist 
system.1476 The consequence of this Nyerere‘s unawareness was the failure of the 
transformational approach recommended and supported by the World Bank.1477  
 
Shivji added that because of Nyerere‘s constant emphasis on the development of the 
small peasant, he made no distinction between ―national capitalism and comprador 
                                                 
1468 Kamuzora, ‗Nyerere‘s vision of economic development,‘ p. 97. 
1469 Kamuzora, ‗Nyerere‘s vision of economic development,‘ p. 98. 
1470 Kamuzora, ‗Nyerere‘s vision of economic development,‘ pp. 99-100. 
1471 Kamuzora, ‗Nyerere‘s vision of economic development,‘ pp. 93. 
1472 Kamuzora, ‗Nyerere‘s ‗vision of economic development,‘ p. 102. 
1473 Nq‘anza Kamata, ‗Mwalimu Nyerere‘s ideas on land‘ in Chachage and Annar Cassam (eds.), 
Africas Liberation: The Legacy of Nyerere, pp.105-118. 
1474 Kamata, ‗Mwalimu Nyerere‘s ideas on land‘, p. 106. 
1475 Issa G. Shivji, ‗The village in Mwalimu‘s thought and political practice‘ in Chachage and Annar 
Cassam (eds.), Africas Liberation: The Legacy of Nyerere, pp. 120-132. 
1476 Shivji, ‗The village in Mwalimu‘s thought and political practice‘, p. 122. 
1477 Shivji, ‗The village in Mwalimu‘s thought and political practice‘, p. 121. 
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capitalism‖ and, as a result, ―national companies such NAFCO (National Agricultural 
and Food Company) ran counter to Nyerere‘s philosophy of ujamaa vijijini.1478  He 
finally concluded that Nyerere did not ―capture the political economy aspect of his 
central emphasis on the village‖ because ―he did not understand or appreciate the 
political economy of imperialism.‖1479   
 
Other writers who addressed internal factors which failed the policy was Throup who 
commented on Zanzibar after Nyerere1480 and Maoulidi who discussed the racial and 
religious tolerance in Nyerere‘s political thought and practice.1481 Several issues were 
raised in these studies. Throup, for example, highlighted the mid-1970s economic 
crisis which led Zanzibar to face economic demises and that these had raised 
challenges for political activities: 
 
[...] – the islands‘ economy was in deep trouble. They had a trade 
deficit of [Tshs.] 265 million ... food production ... also declined by 
122,335 tons and the area under cultivation fell from 145,166 to 
116,888 acres. Rice cultivation declined particularly sharply by 5,478 
acres, but land under cassava, beans and groundnuts also diminished. 
Food imports accounted for 75 per cent of Zanzibar‘s foreign exchange 
expenditure.1482 
 
Unlike Throup and the other writers mentioned in this section, Kamuzora added to his 
list the economic crises from the mid-1970s (i.e., a drought in 1973-1974, the oil 
crisis in 1973, more droughts in 1974-1975 and another oil crisis in August 1978) as 
being among the internal factors which prevented Ujamaa from achieving its 
esteemed goal. Apart from these internal factors, Kamuzora also mentioned external 
factors which, to a large extent, caused many problems for Ujamaa (i.e. the impact of 
ideologies of the United Kingdom Prime Minister (Margaret Thatcher), the president 
of the United States of America (Ronald Regan) and IMF policies which called for the 
reduction of the role of government and established conservative agendas,1483  the 
                                                 
1478 Shivji, ‗The village in Mwalimu‘s thought and political practice‘, p. 124. 
1479 Shivji, ‗The village in Mwalimu‘s thought and political practice‘, p. 132. 
1480 David Throup, ‗Zanzibar after Nyerere‘ in Michael Hood et el, Tanzania After Nyerere, London: 
Pinter, 1988, p. 190. 
1481 Salma Maoulidi, ‗Racial and religious tolerance  in Nyerere‘s thought and political practices‘ in 
Chachage and Annar Cassam (eds.), Africas Liberation: The Legacy of Nyerere, pp. 134-147. 
1482 Throup, ‗Zanzibar after Nyerere‘ in Michael Hood et al, Tanzania After Nyerere, p. 190 
1483 Kamuzora, ‗Nyerere‘s vision of economic development‘, pp.  101-103. 
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breaking up of the East African Community in 1977 and the Tanzania – Uganda War 
1979).1484  
 
Other factors such as the impacts of ideologies of the IMF, World Bank and oil crisis 
also played the role in the fall of Ujamaa but as far as the Anglican Church was 
concerned the role of the war should not be underestimated. The cost of the war 
between Tanzania and Uganda, for example, affected all Tanzanians (i.e., including 
Anglicans): ―The war cost Tanzania $250 million …‖1485 It was without doubt that 
this cost of the war was only approximate. This was because if the number of people 
(both civilians and those in the military) who died in the war was included here, it 
would produce different figures of the cost that Tanzania incurred. In view of this, I 
argued that the cost of the war touched not only material things but also the spiritual 
life of the people. Tanzania (Tanganyika especially) had its last experience of war 
between the years 1914 and 1918 after which the Germans surrendered to the 
British.1486  Zanzibar had its last war (i.e., the revolution) in 1964. I argued that the 
Uganda – Tanzania War revived bad memories of these previous wars. My argument 
relied on the fact that just as it happened in the World War I and the Revolutions in 
Zanzibar, families which lost their loved ones in the Tanzania — Uganda War needed 
not only spiritual but also material support from the church. The church supported 
widows and orphans of the war, and yet when the battle was over and Tanzania 
became the winner, the government carried the further responsibility of keeping peace 
and stability in Uganda.1487   
 
This presence of Tanzania in Uganda after the war affected the relationship between 
Tanzania and Kenya.1488 Kenya postponed its plans for opening its boundaries with 
Uganda and Tanzania after the war arguing that Tanzania was becoming a threat to 
                                                 
1484 Kamuzora, ‗Nyerere‘s vision of economic development‘ in Chachage and Cassam (eds.), Africas 
Liberation: The Legacy of Nyerere, p. 101. 
1485 CMSA/MLMSS6040/371c/4/‗East Africa: Tanzania‘, Report of the Overseas Committee, July 
1979, Reports 1 and 2. 
1486 The World War II was never fought in Tanganyika although people were derived from Tanganyika 
to fight in other countries. 
1487 CMSA/MLMSS6040/371c/4/‗East Africa: Tanzania‘, Report of the Overseas Committee, July 
1979, Reports 1 and 2. 
1488 CMSA/MLMSS6040/‗The Church of the Province of Tanzania‘, the Report of the Overseas 
Committee, August 1980, Reports 56. 
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other countries in the region.1489 Because of the historical link between the church in 
Tanzania and Kenya, Nyerere sought the intervention of the church. In his interview, 
Sepeku said that President Nyerere counselled Archbishop Sepeku to meet Festo 
Olang‘, the Archbishop of the Church of the Province of Kenya.1490 They met and 
arranged a meeting which brought together the leaders from the Christian Councils of 
the two countries. At this meeting it was agreed that the two national leaders should 
meet to resolve their misunderstandings. Two church delegations were formed and 
were sent to meet the two national leaders separately.  The first which was led by 
Archbishop Olang‘ was sent to meet the president of Kenya.  The second delegation 
which was led by Archbishop Sepeku was directed to meet the president of 
Tanzania.1491 The two teams facilitated the meeting of the two presidents, but they 
ended up without resolving their differences and thus the border remained closed.1492   
This continued closure of the border between the two countries not only barred the 
exchange of trade but also hampered the mission of the church. The CMSA reported 
that: 
 
The border with Kenya is still closed ... For travel the border closure 
means that people cannot travel between the two countries except with 
special permits ... In terms of Custom duties it now has come to the 
stage that things imported from Kenya will be treated the same way as 
goods imported from Overseas i.e., they will have import duty as well 
as sales tax to buy things in Nairobi and bring them to Tanzania. It 
raises the question as to whether people should attend Language 
School in Nairobi. 1493 
 
According to the report of the CMSA, the authority of the state focused mainly on the 
feeding of the army and the victims of the war and, in that case, basic human needs 
such as sugar, soap, bread and clothes were in short supply in the country.1494 The 
result of this shortage of basic human needs and the closure of the border between 
Kenya and Tanzania could be perceived through the rise of corruption, crimes and 
                                                 
1489 CMSA/MLMSS6040/‘The Church of the Province of Tanzania‘, the Report of the Overseas 
Committee, August 1980, Reports 56. 
1490 Samuel Sepeku, interview conducted by Maimbo W. F. Mndolwa on 06 June 2011 in Dar es 
Salaam. 
1491 Sepeku, same interview. 
1492 CMSA/MLMSS6040/37c/4/‗East Africa‘, the Report of the Overseas Committee, July 1979, 
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1493 CMSA/MLMSS6040/371c/4/‗East Africa: Tanzania‘, the Report of the Overseas Committee, 
August 1978, Report. 12. 
1494 CMSA/MLMSS6040/371c/4/‗East Africa: Tanzania‘, the Report of the Overseas Committee, July 
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price escalation in the country.1495 The report of the CMSA which, in 1975, praised 
Tanzania for its political, economic and social transformation,1496 in 1978 expressed 
pessimism on Tanzania‘s future: 
 
A very considerable problem for the development of the nation is the 
amount of corruption that seems to take place. Also the amount of 
crime in the cities does not seem to improve but ... has grown worse 
than the last year. Mwanza seems particularly bad. 1497 
 
As a result, eighteen out of sixty priests in the Diocese of Central Tanganyika decided 
to go for a part-time ministry in the church.1498 The decision taken by these clergy 
affected St. Philip‘s Theological College. The college faced a great shortage of tutors 
and thus it had to close down.1499 St. Mark‘s Theological College encountered similar 
challenges and thus it could not reopen its diploma course which it ran with Makerere 
University of Uganda. Whereas the church encountered this challenge of having few 
ministers, the country encountered two other tragedies in which the ministry of the 
church would be needed:  
 
[...] – the heavy rains experienced this year widely throughout the 
country [increased more problems]. Many roads and bridges have been 
washed away and many supplies by roads ... add greatly to the cost. 
Linked very much with the rains has been a cholera epidemic ... 
Quarantined areas created problems of food shortages ... Economic 
development continues very slowly and there are many reasons for 
this. Oil prices ... play havoc ... the control of world trade by the 
industrialised nations [plays a role too].1500  
 
The CMSA reported a year later that eleven out of the remaining missionaries from 
Australia had decided to leave the country because of these problems,1501 but another 
member of the CMSA mentioned a different reason:  
                                                 
1495 CMSA/MLMSS6040/371c/4/ ‗East Africa: Tanzania‘, Report of the Overseas Committee, July 
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1500 CMSA/MLMSS6040/371c/4/‗East Africa: Tanzania‘, Report of the Overseas Committee, July 
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We have missionaries here who have never led a Sunday school class 
or group and further more seem utterly bewildered at the prospect of 
trying. (This was in English not Swahili). Many are unable to speak 
simply for a few minutes about a verse from the Bible. When required 
to do this at a weekly English speaking prayer meeting many fall back 
on reading an article or some thoughts from a Christian book or 
magazine.1502 
 
While the missionaries‘ incompetence could have been caused by their failure to 
attend the language school in Nairobi where they could be taught elementary bible 
studies, the church received them without questioning their competence because it 
needed labour. The church, as the government, used all possible means to come back 
to the Ujamaa na Kujitegemea.1503 Pearson suggested that missionary organisations 
should encourage their countries to support the government of Tanzania1504, and the 
missionary organisations should assist the church in any way that could fit in with 
their plans.1505 The Federal Council of the CMSA put conditions to this, that unless 
Tanzania withdrew from Uganda, donor countries (i.e., Western countries) would not 
support it.1506 The donor countries also placed their own restrictions on assistance to 
Tanzania, arguing that it would make the country more dependent on aid from other 
countries.1507 However, while political leaders in Tanzania were aware that the future 
was uncertain, they continued to give hope to the citizens by saying: ―we do not need 
aid here; problems would be solved just around the corner‖.1508 Perhaps this was the 
reason why these political leaders used the church leaders to help the community 
without publicising the help the church could give.1509 As a result, most of the small 
amount of material support that the missions of the church could give to the 
government ended in the hands of some political leaders who sold some of these 
                                                 
1502 CMSA/MLMSS6040/371c/4/‗St. Philip‘s Theological College, Kongwa‘ in the Minutes of the 
Federal Council of the Church Missionary Society of Australia, 04-05 August 1980, Report. 56. 
1503 CMSA/MLMSS6040/‘Tanzania 1980 and C.M.S. Australia Policy‘ in Overseas Committee 
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Addendum no. 1, 4/12/80. 
1505 CMSA/MLMSS6040/‘Tanzania, Addendum no. 1, 4/12/80. 
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commodities at a bei ya kuruka (escalated price). This increased magendo 
(corruption) and therefore very little hope could be visualised.1510  
 
The authority of the church used its pulpit and its choirs to air the church‘s voice 
against all these challenges. The Tumaini Choir in Arusha, for example, challenged 
the magendo na kuruka through its songs as being devilish and that Christians should 
not be involved in it.  In this regard, the argument raised by Sabar was very true. 
Sabar argued that as governments of the Third World Countries plummet in the wake 
of corruption, economic failure and political repression, people turn to the churches 
and other organizations to champion their interests and to exert pressure on the 
politicians.1511 
 
According to Mapuri, the political party Chama Cha Mapinduzi (CCM) heard these 
voices and came up, in 1981, with a strategic plan aimed at controlling the magendo 
na kuruka.1512 Commonly known in Kiswahili as vita dhidi ya wahujumu uchumi (lit: 
the fight against corruption), the plan raised more challenges. President Mwinyi, the 
successor of Nyerere, said that a person who owned even a small poultry farm of 
about fifty fowls was harassed simply because the Arusha Declaration had stated that 
such a person was not a socialist.1513 In this regard, the vita dhidi ya wahujumu 
uchumi added more troubles to the people. It could not change the situation. The 
charge of the bishop of Zanzibar and Tanga for the 1982 synod presented it in this 
way: 
 
Everyone is giving reasons for these problems we are facing ... but 
while we know that our country has been praised for its policy of 
Ujamaa na Kujitegemea, some politicians were excellent preachers but 
not exercisers of it ... What we are experiencing now is a fall of rule of 
law and order. It is against what we have been emphasising all these 
                                                 
1510 Tanzania 1980 and C.M.S. Australia Policy‘ in Overseas Committee Addendum no. 1, 4/12/80. 
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1513 ACT/Dodoma/Mwinyi, Maamuzi ya Zanzibar, 1991, p. 9. 
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years ... All of us have participated in this fall.... Priests, for example, 
are no longer ready to accept transfers. Their main concern is about the 
cost of that transfer.1514  
 
American Pentecostals turned the problems into an opportunity.1515 They came up 
with basic commodities such as soap, sugar, clothes and other things needed by the 
people.1516 They gave them to the people. They also gave new hope to the troubled 
people through prayers. 1517 Many Anglicans (and Christians from other mainline 
churches) joined these Pentecostal churches.1518 The bishop of the diocese of Central 
Tanganyika reported: 
 
Our work of more than a century is now endangered by the 
Pentecostals. They have come with their cheap material things. Our 
people are joining them in great numbers….we are surprised that they 
are casting their nets on the water ponds which they never built it.1519   
 
The Pentecostals were not alone for the Muslims too took it as an opportunity. They 
strongly propagated their faith arguing that the hardships were caused by Nyerere who 
used Christian principles to introduce economic policies in the country. They argued 
that because these policies were failing, Tanzania should get rid of Christianity.1520 
These claims provoked the bishop of Zanzibar and Tanga to report that: 
 
Many years ago, people in this country lived without religious 
tensions. But, we have started to experience changes in these recent 
years. Some people have dared to offend believers of other religions. 
And is shame that there are religious groups which are determined to 
get rid of Christianity in this country. We are aware that these groups 
are receiving funds and human resources from other countries).1521 
 
                                                 
1514 ASL/ADZT/‗Hotuba ya Baba Askofu‘ in the Dayosisi ya Zanzibar na Tanga: Sinodi, Julai 27-30, 
1982, Korogwe, pp. 2-3.  
1515 ACT/ADZT/Waraka wa Kichungaji, June-Septemba 1983. 
1516 ACT/Dodoma/Sauti ya Jimbo, 1984 
1517 Sauti ya Jimbo, 1984 
1518 ACT/ADZT/Waraka wa Kichungaji, June-Septemba 1983. 
1519 Sauti ya Jimbo, June –September, 1983. 
1520 Joseph Wandera, Christian-Muslim Co-existence in the Light of Sacred texts and Present Contexts 
with special reference to Mihadhara in Nairobi Kenya, Unpublished Article, No date. 
1521 ASL/ADZT/‘Hotuba ya Baba Askofu,‘, Dayosisi ya Zanzibar na Tanga,  Sinodi, Tarehe 6-
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According to Mapuri, this was a new era which needed new clear policies.1522Mapuri 
was supported by President Mwinyi who, in his public address to the nation, stated 
that changes were needed because the generation of Ujamaa na Kujitegemea was 
giving way to a new generation: 
 
Ndugu Wazee, Msahafu wa Waislamu unasema „LIKULLI AJALIN 
KITABU‟ [sic] Mwingereza mmoja kaitafasiri aya hiyo hivi: „TO 
EVERY AGE ITS BOOK‟ [sic] yaani “Kila  zama ina Kitabu 
(Mwongo) chake”. Na sisi Wana-CCM1523 tunakubali kuwa “kila 
Zama zinazihitaji kuwa na Mwongozo wake”. – My dear elders, the 
Islamic Holy Book states that ‗LIKULLI AJALIN KITABU‘ which 
someone translated it into English as: ‗TO EVERY AGE ITS BOOK‘ 
meaning ‗every generation writes its own (policy) ‗book‘. All CCM 
members agree that ‗every generation needs to have its policy.‘1524 
 
Agreeing with Mwinyi on the one hand, Mapuri said that the country faced several 
challenges following the fall of socialism in Eastern Europe and that this affected the 
development plans of the government.1525 On the other hand, Mwinyi said that some 
of these challenges were internal: 
 
Tatizo letu ... ni lile la uchumi tegemezi.... kwamba uchumi wetu ni 
duni mno ... Wakati Azimio la Arusha lilitutaka tujitegemee, hali halisi 
ni kuwa tumekuwa wategemezi wakubwa ... Tumetegemea watu 
wengine, kwa njia ya ruzuku na mikopo ... Hii ni hatari. – Our 
challenge ... has been economic dependence ... The Arusha Declaration 
called for self-reliance but our economy did not support this 
requirement. We have been depending on interests and loans from 
others. This is dangerous.1526 
 
According to Mwinyi, these instances prompted the National Executive Committee 
(NEC) of CCM to call a special convention in 1991 in Zanzibar.1527 Both Mwinyi and 
Mapuri emphasised that the NECs resolutions in Zanzibar (commonly known as 
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Zanzibar Resolutions) did not change the policy of the Ujamaa na Kujitegemea.1528 
Unlike Mwinyi and Mapuri, I argued that because it amended the Arusha Declaration, 
it changed the policy1529 and I am verifying my position in the following ways.  In his 
interview, Shempemba, for example, said that following the Zanzibar Resolutions, in 
one of the Parliament sessions which he attended as a member of the Bumbuli 
constituency, it was resolved that Tanzania should drop the Kiswahili word ndugu 
which insisted on family-hood. After a long debate the Parliament resolved that 
waheshimiwa (honourable) should replace ndugu when referring to leaders.1530 In this 
regard, Parliamentarians and other people in the authority became waheshimiwa and 
other ordinary people became the wananchi (lit: citizens). The gap between the 
wananchi and waheshimiwa, as Shempemba said, started to show up.   
 
Chiwanga argued that the Zanzibar Resolution did not change the essence of Ujamaa 
– the ‗ujamaa‘ – and that it would take time to let it go.1531  However, the binding 
factor of Ujamaa was undungu and since this was changed, the essence of the Ujamaa 
would also change. This conclusion supported Archbishop Ramadhani‘s argument 
that with the shift from single party to multi-party, and from the Ujamaa to the free 
market economy, the ‗ujamaa‘ was also inclined to change, if necessary efforts such 
as the ones taken by Nyerere they continue to be ignored.1532 In this regard, Manji was 
right that: ―whatever criticism many of us may have had during [Nyerere‘s] lifetime – 
and continue to have – about some of his policies, there is no getting away from the 





                                                 
1528 ACT/Dodoma/Mwinyi, ‗Lazima Twende na Wakati‘, Maamuzi ya Zanzibar, 1991, p. 1, Mapuri, 
Tumeachana na Siasa ya Ujamaa na Kujitegemea? 
1529 ACT/Dodoma/Mwinyi, Maamuzi ya Zanzibar, 1991. 
1530 Shempemba, same interview. 
1531 Simon Chiwanga, interview conducted by Maimbo W. F. Mndolwa on 26 August 2011 at 
Mpwapwa. 
1532 ASL/ADZT/‗Mageuzi‘, Hotuba ya Baba Askofu, Dayosisi ya Zanzibar na Tanga: Sinodi, Tarehe 
3-6 Augost 1993, p. 11. 
1533 Firoze Manji, ‗How we wish you were here: a tribute to Mwalimu Nyerere,‘ Chachage and Cassam 
(eds.), Africa‟s Liberation: The Legacy of Nyerere, p. ix. 
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3. The Fall of Ujamaa na Kujitegemea and its Consequences on Church and 
State Relations 
 
President Mwinyi‘s conclusion that each generation should write its own book1534 
implied that when the NEC reviewed the Arusha Declaration in 1991 it wrote a new 
‗book‘ (i.e., the Zanzibar Resolutions).1535 Mbilinyi stated that some ‗books‘ created 
environments which enable corruption, individual pursuit for power and domination 
of the poor.1536 A comparison between Mbilinyi‘s remarks and my analysis of the 
factors which contributed to the fall of Ujamaa na Kujitegemea can be used to 
highlight the fact that the Zanzibar Resolutions invalidated the leadership ethics which 
the Arusha Declaration had stated clearly.1537 President Mwinyi listed several 
amendments which went from limiting Tanzanians to receiving more than one salary 
to allowing them to gain more from different activities.1538 He also mentioned the 
lifting of the ban for renting houses.1539 According to Mwinyi, these resolutions also 
allowed Tanzanians to own shares in the government‘s companies and in any other 
multi-national companies.1540 According to Nyerere these changes dropped the 
leadership ethics and qualifications: 
 
In 1991 ... the requirements of the [leadership] Code were heavily 
watered down by the N.E.C. [National Executive Council] meeting in 
Zanzibar on the grounds that it was so restrictive as to be out of tune 
with the needs of the time. The changes meant, for example, an end to 
the prohibition of Leaders‘ participation in the ownership and running 
of private business, exempted spouses from any rules at all, relaxed the 
rules against landlordism and those which originally restricted the 
employment of other human beings for private profit. In practice, 
virtually all other rules regulating the conduct of Leaders have since 
then also fallen into disuse – including the requirement that Ministers 
report regularly to the President on their assets, wealth, and non-salary 
income.1541 
                                                 
1534 ACT/Dodoma/Ali Hassan Mwinyi, Mamuzi ya Zanzibar, p. 2. 
1535 ACT/Dodoma/Mwinyi, Maamuzi ya Zanzibar, 1991, pp. 1-2. 
1536 Marjorie Mbilinyi, ‗Reflecting with Nyerere on people-centred leadership‘, Chambi Chachage and 
Annar Cassam (eds.), Africa‟s Liberation: The Legacy of Nyerere, Kamapala: Pambazuka Press, 2010, 
p.78. 
1537 Mbilinyi, ‗Reflecting with Nyerere on people-centred leadership‘, Chachage and Cassam (eds.) 
Africa‟s Liberation: The Legacy of Nyerere, p.78. 
1538 ACT/Dodoma/Mwinyi, Maamuzi ya Zanzibar, 1991, pp. 4-11. 
1539 ACT/Dodoma/Mwinyi, Maamuzi ya Zanzibar, 1991, pp. 4-11. 
1540 ACT/Dodoma/Mwinyi, Maamuzi ya Zanzibar, 1991, p. 5. 
1541 Julius K. Nyerere, Our Leadership and the Destiny of Tanzania, Harare: African Publishing Group, 




In his campaign for presidency, Jakaya Mrisho Kikwete said that President Mwinyi 
opened the ‗doors and windows‘ which the Arusha Declaration had closed.1542 
Kikwete added that President Mwinyi intended to allow ‗fresh air to get into 
Tanzania.‘ When Tanzanians saw these opened ‗doors and windows‘, they nicknamed 
President Mwinyi as Mzee Ruksa (lit: a grand-parent who removed restrictions). 
Mapuri regarded this as an immediate need for Tanzania following challenges which 
were brought by the collapse of socialism in other countries.1543 As a result, as 
Kikwete said, ‗dusty, houseflies and other dangerous insects‘ got in easily into the 
economic, social, political and religious life of Tanzania.  
 
The opening up of the ‗doors and windows‘ which the Arusha Declaration had closed 
led the country into several other challenges.1544 For example, some politicians from 
Zanzibar and others from the mainland Tanzania demanded a break away from the 
Union.1545 Other politicians demanded a shift from the monopoly of a single party to 
multi-party democracy. Furthermore, the wananchi complained that the Indians, the 
people of other races and politicians saw themselves as a superior class.1546 This gave 
birth to naming the wananchi as the walalahoi (lit: people who are not sure of their 
immediate future) and of the people of other races and politicians as magabachori (lit: 
people who are sure of a good life). According to Nyerere, following these challenges, 
the government formed a presidential committee commonly known in Kiswahili as 
Tume ya Nyalali (lit: Nyalali‘s Commission) which came up with two suggestions.1547 
First, Tanzania should change its status from two governments (i.e., Zanzibar and 
Tanzania) to three governments (i.e., Tanganyika, Zanzibar and the Union - 
Tanzania). Second, because many people were not ready for the multi-party system, 
Tanzania should retain the single party system. In 1992, the NEC dropped the 
committee‘s suggestion that Tanzania should retain the single party system.1548 But, 
according to Nyerere this decision opened more challenges.1549 On 10 January 1993, 
                                                 
1542 Jamii Forum Website. Ahadi za Mheshimiwa Kikwete. <http://www.jamiiforums.com/jukwaa-la-
siasa/233241.html/>. [Accessed 13 March 2012]. 
1543 Mapuri, Tumeachana na Siasa ya Ujamaa na Kujitegemea? Lahasha, p. 3 
1544 Nyerere, Our Leadership and the Destiny of Tanzania, pp.  4-7. 
1545 Mapuri, Tumeachana na Siasa ya Ujamaa na Kujitegemea? Lahasha, p. 3 
1546 Mapuri, Tumeachana na Siasa ya Ujamaa na Kujitegemea? Lahasha, p. 3 
1547 Nyerere, Our Leadership and the Destiny of Tanzania, p. 20. 
1548 Mapuri, Tumeachana na Siasa ya Ujamaa na Kujitegemea? Lahasha, p. 3. 
1549 Nyerere, Our Leadership and the Destiny of Tanzania, p. 24-26. 
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for example, Zanzibar announced that it had joined the Organization of Islamic 
Countries (OIC).1550 Some members of the Union Parliament understood this as a 
violation of the constitution of the Union.1551 Parliamentarians from Zanzibar argued 
that because Tanzania had been a member of the Commonwealth1552 and had a 
representative from the Vatican,1553 it was right for Zanzibar or even Tanzania to join 
the OIC. Forty four members of the Parliament from mainland Tanzania argued that 
unless Zanzibar withdrew from the OIC, it had declared itself a nation and therefore 
Tanganyika too had the right to become a separate nation.1554 This was followed by a 
protest on August 1993.1555  
 
According to Nyerere, President Mwinyi seemed to support the position held by the 
Zanzibarians1556 perhaps because he was a Zanzibarian.1557 Kolimba argued against 
Nyerere saying that Mwinyi was in tune with the worldwide spirit for change.1558 
With this opposition from Kolimba who was one of the chief advisers of the president, 
Nyerere was convinced that the president was misguided by his chief advisers: Hon. 
John Malecela (then the Prime Minister) and Hon. Horace Kolimba (then the General 
Secretary of the ruling party — CCM).1559 According to Dilunga, while Mwinyi and 
Malecela reserved their comments, Kolimba decided to confront Nyerere by using 
articles published on the newspapers which were owned by the CCM.1560 Dilunga 
added that because Kolimba did not want to disclose himself, he used a pseudonym 
Alex Kowe.1561 These confrontations made for an uneasy relationship between 
Nyerere and the State House.1562 These conflicts were the underlining reason for 
                                                 
1550 Lawarence E. Y Mbogoni, The Cross Versus the Crescent: Religions and Politics in Tanzania from 
1880s to 1990s, Dar es Salaam: Mkuki na Nyota, 2005, p. 208, n159. 
1551 Nyerere, Our Leadership and the Destiny of Tanzania, p. 36. 
1552 The people of Zanzibar perceived this as an Anglican organization. 
1553 The people of Zanzibar understood that the embassy of Vatican represented the Roman Catholic 
Church. 
1554 Nyerere, Our Leadership and the Destiny of Tanzania, p. 30. 
1555 Endnote 159 in Lawarence E. Y. Mbogoni, The Cross Versus the Crescent: Religions and Politics 
in Tanzania from 1880s to 1990s, Dar es Salaam: Mkuki na Nyota, 2005, p. 208. 
1556 Nyerere, Our Leadership and the Destiny of Tanzania, pp. 62-63. 
1557 Nyerere, Our Leadership and the Destiny of Tanzania, p. 63. 
1558 Sepeku, same interview. 
1559 Nyerere, Our Leadership and the Destiny of Tanzania, p. 63. 
1560 Raia Mwema Newspaper Website. Godfrey Dilunga, ‗Nini kilichotokea kati ya Kolimba na 
Nyerere? <htt://www.raia mwema.co.tz/nini-kilichotokea-kati-ya-Kolimba-na-Nyerere-I, ii, iii, iv/>. 
[Accessed 13 May 2012]. Kolimba‘s articles can be read in the Uhuru newspaper of 8 November 1994, 
p. 7 and of 18 November 1994, p. 7.  
1561 Dilunga, ‗Nini kilichotokea kati ya Kolimba na Nyerere?  
1562 ACT/Dodoma/‗Nyerere Akosa Mapokezi Ikulu‘, in the Wakati ni Huu, 11 October 1994. 
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Nyerere‘s weep1563 and the underlining arguments of his book: Uongozi wetu na 
Hatima ya Tanzania (Our Leadership and the Destiny of Tanzania).1564  
 
Both Malecela and Kolimba were Anglicans who had shown interest in becoming the 
successor of President Mwinyi after his retirement in 1995.1565 Challenging Nyerere‘s 
ideas was perhaps the best strategy for capturing public attention. In fact, they already 
covered the ‗vacuum‘ which Nyerere had said was caused by the personal weakness 
of President Mwinyi.1566 In view of this, Nyerere threatened to quit CCM and join the 
opposition if Kolimba and Malecela were made the CCM candidate for the General 
Election in 1995. Because of Nyerere‘s unquestionable integrity, the ruling party 
opted to retain him.1567 Consequently, both Malecela and Kolimba lost their posts. 
Eventually Kolimba threatened to join another party. He died before mentioning the 
name of the political party he wished to join.1568  Zanzibar withdrew from the OIC1569 
and the members of Parliament who sought the breakaway from the Union dissolved 
their group.1570 The country entered its first General Election under the multi-party 
system in 1995 and Benjamini William Mkapa (a Roman Catholic believer), the CCM 
candidate, thrived at the poll. According to Kikwete, Mkapa, who also secured his 
position as the president of Tanzania  at the General Election of 2000, tried to clean 
up the ‗dust, the houseflies and other dangerous insects which had entered‘ during 
Mwinyi‘s regime. 
 
Mkapa who was well known by his philosophy of Zama za Ukweli na Uwazi (lit: a 
period of sincerity and honesty) introduced several macroeconomic policies which 
allowed people from other countries to invest in Tanzania. The government privatised 
almost all its business firms. It also enhanced the quality of higher education by 
giving back to the churches and the Muslims communities some of the institutions 
which were nationalised as a result of the Arusha Declaration. Mazengo Secondary 
                                                 
1563 Nyerere, Our Leadership and the Destiny of Tanzania, p. 39. 
1564 Nyerere, Our Leadership and the Destiny of Tanzania. See for especially his explanation on pp. 62-
78. 
1565 Dilunga, ‗Nini kilichotokea kati ya Kolimba na Nyerere? 
1566 Dilunga, ‗Nini kilichotokea kati ya Kolimba na Nyerere? 
1567Rafael Shempemba, interview conducted by Maimbo W. F. Mndolwa on 11 August 2011 in Dar es 
Salaam. 
1568 Jamii Forum Website. Miaka 15 ya Kifo cha Kolimba. <http://www.jamiiforums.com/jukwaa-la-
siasa/233241-miaka-15-ya-kifo-cha-horace-kolimba.html/>. [Accessed 13 March 2012]. 
1569 Mbogoni, The Cross Versus the Crescent, p. 208, n159. 
1570 Shempemba, same interview. 
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School in Dodoma, for example, was given back to the church. The bishop of Tanga 
claimed back Korogwe Teachers Training College and the government promised to 
give it back to the church in 2009.1571 The bishop of Masasi used this opportunity to 
claim back Mkomaindo Hospital.1572 
 
Mkapa‘s regime faced several challenges, however. For example, both Christian and 
Islamic extremist groups were on the increase. The Islamic extremists who, according 
to the editorial comments of Majira and Sunday Observer newspapers, ‗opened doors 
for the Arabic neo-slavery‘ had taken hold during Mwinyi‘s regime in Tanzania.1573 
Some newspapers cautioned Tanzanians to be watchful with all kinds of religious 
extremism.1574 Similar cautions were issued earlier by the Lutherans through its 
Bagamoyo Declaration,1575 the Christian Council of Tanzania (CCT)1576 and later in 
1998 by the Tanzania Episcopal Council (TEC).1577 Both the TEC and the CCT 
cautioned that unless Muslims desisted from their endeavours to publicly discredit 
Christianity there would be bloodshed.1578 It took only a few weeks after the TECs 
counsel for the bloodshed to happen on 13 February 1998 at Mwembechai in Dar es 
Salaam.1579 This was followed by the burning of several churches and Christian 
institutions in different parts of the country.1580 For example, following a clash 
between a group of Unswar Sunna (Islamic Fanatic group) from Dar es Salaam and 
Biblia ni Jibu (Christian fanatic group) an Anglican parish at Daruni was burnt to 
ashes in May 1998.1581 A priest from the diocese of Western Tanganyika reported to 
his bishop that two village churches had been destroyed at Kasulu soon after a 
mihadhara conducted by another Islamic fanatic group from Dar es Salaam.1582  
 
                                                 
1571 Akiri R. Mwita, interview conducted by Maimbo W. F. Mndolwa on 29 January 2012 in 
Canterbury. 
1572 Sr. Lucia CSP, interview conducted by Maimbo W. F. Mndolwa on 8 April 2011 in Shoreham.  
1573 Majira Newspaper, Dar es Salaam, 13 March 1998, Sunday Observer Newspaper, Dar es Salaam, 5 
July 1998.  
1574 Majira Newspaper, Dar es Salaam, 13 March 1998, Sunday Observer Newspaper, Dar es Salaam, 5 
July 1998.  
1575 ASL/CCT/Waraka wa Kichungaji Kuhusu hali ya Kisiasa nchini. 
1576 ASL/CCT/Waraka wa Kichungaji Kuhusu hali ya Kisiasa nchini. 
1577 St. Joseph‘s Cathedral, Files for 1990-1995. 
1578 ACT/ADZT/Korogwe/CCT/Waraka wa Kichungaji Kuhusu hali ya Kisiasa nchini, no date. 
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1580 ACT/DZT/Korogwe/Barua, Askofu Mkuu Ramadhani, Oktoba 23, 1998. 
1581 ACT/ADZT/Korogwe/Barua, Askofu Mkuu Ramadhani, Oktoba 23, 1998. 
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241 
 
The government reacted by forming a reconciliation committee involving Muslims 
and Christians. The University of Dar es Salaam decided to take this as a research 
focus and, therefore, its Research and Education for Democracy in Tanzania 
(REDET) concentrated on these new developments.1583 Whereas the government‘s 
committee for reconciliation and REDET helped to ease the tension, Zanzibar, which 
was a stronghold of most of these radical groups, reverted back to its historical 
political turmoil.1584 In Pemba, for example, the General Election of December 1995 
ended up with the police shooting the walalahoi who were motivated by the Civic 
United Front (CUF) to protest against the election results. 1585 The CUFs leadership 
refused to accept the results of the Election on the ground that the leadership of CCM 
had annulled the CUF's victory. Shempemba said that many people died there during 
the clash whereas many others ran to Mombasa, Kenya and Tanga (on the mainland 
Tanzania). According to him, for the purpose of resolving the conflict, several 
referendums were signed between the two political parties, but these could not end the 
pursuit for power. He added that both the United Nations Organization and the 
African Union requested Nyerere to mediate in the conflict but, perhaps because he 
was from within Tanzania, he declined the proposal. Nyerere suffered from leukaemia 
and died in 1999 while Zanzibar was still turbulent.  
 
There were several other allegations pointed at the government which highlighted 
dissatisfaction and distrust of the people of Tanzania with their government. At 
Mererani, for example, the CCT complained that some investors exported the 
Tanzanite gemstones without paying taxes while leaving the people there in severe 
poverty.1586 The CCT also challenged the government about the Ashanti and Anglo-
Gold mines in Mara and Geita which drove people off their land without 
compensating them appropriately.1587 The wananchi wa kawaida from Mbeya 
complained that a government minister had sold Kiwila Coal Mine to himself. The 
members of Parliament from Mara Region complained that the North Mara Gold 
                                                 
1583 Department of Political Sciences and Public Administration of the University of Dar es Salaam 
Website. Research and Education for Democracy in Tanzania (REDET), 10 Workshop on Democratic 
Transition in East Africa. <http://www.redet.udsm.ac.tz/documents_storage/2008-3-28-8-36-
35_07.pdf/>. [Accessed 18 April 2012]. 
1584 David Throup, ‗Zanzibar After Nyerere‘ in Michael Hood et al., Tanzania After Nyerere, London: 
Pinter, 1988, pp.184-192. 
1585 Shempemba, same interview. 
1586 Shempemba, same interview. 
1587 ASL/Mali Asili ya Taifa, CCT DVD player, 2005 
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Mine was polluting the source of the River Mara which the people in Mara depended 
on as their source of water and that citizens had stated to experience skin diseases.1588 
There were also complaints about animals from the National Parks and logs from 
national forests that were exported, but with minimum benefit to the people of 
Tanzania. Perhaps this was the reason why Ndunguru lamented:  
 
Kambarage Nyerere ... why didn‘t you tell us, expose us and prepare us 
[for] the turmoil and struggles that have now engulfed us? Why didn‘t 
we continue to build ourselves, our capacities and our attitudes? And 
recognise the potential that is within us? ... Why weren‘t we 
encouraged and persuaded to think beyond our limitation? [Why 
couldn‘t we] serve our country and be dully recognised for our efforts? 
We remained suffering as we looked in awe at those outside our 
borders ... We invited them in ...  they saw that which we never saw in 
ourselves. They‘ve come to take it. And here we remain. Still ...  
having peace.1589  
 
These new developments affected the church in various ways. First, some of the 
church members claimed a breakaway from the church. When the government refused 
to license them, they dissolved their group. Some of them joined Pentecostal churches 
while others registered House to House Prayer Ministry (HUMANN) as an 
independent ministry. In this regard, HUMANN which was founded by John Edmund 
(the brother of Archbishop Sepeku) for the purpose of ministering to the people and 
which, although it was (and still is) under the leadership of Cyprian Sallu (an 
Anglican and the successor of Edmund), became an ecumenical ministry. Second, 
Archbishop Ramadhani, who had led the church from 1985, stated that due to the 
increasing challenges an energetic archbishop should take over from him.1590 
Therefore, he announced his intention of retiring.1591 The Standing Committee of the 
province asked him to extend his term for three years so that it could arrange seminars 
and workshops to strengthen its unity before the archbishop retired.1592 Each diocese 
of the church held seminars, the main agenda being the response of the church to 
multi-party democracy. These diocesan seminars were followed by provincial 
                                                 
1588 ASL/Mali Asili ya Taifa, CCT DVD player, 2005 
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seminars and workshops. At one of these provincial workshops the members resolved 
that: 
 
There is a need to amend the system of electing a diocesan bishop ... 
adding more people from the parishes to the electoral house would 
resolve the problems ... the Provincial Office should also publicise the 
biographies of the candidates.1593  
 
The first diocese to conduct an election under the amended rule was South West 
Tanganyika which, after Bishop Charles Mwaigoga had died on 26 April 1997, 
remained without a bishop.1594 According to the CMM Sisters, for the first time in the 
history of the church, there were campaigns for the episcopacy which started soon 
after the death of Mwaigoga.1595 Although Archbishop Ramadhani had used his 
sermon during the burial of Mwaigoga to counsel the Christians of the diocese of 
South West Tanganyika against tribal and party politics in the church, this could not 
prevent them from conducting the election on the lines of their tribal and party 
relationships.1596 John Mwela was elected the fourth bishop of the diocese on 28 
October 1997 and was consecrated on 25 January 1998.1597 His consecration caused 
more tribal conflicts. The Christians in Njombe and Makete argued that they needed a 
bishop from their own ranks and not someone from the shores of Lake Malawi where 
both Mwaigoga and Mwela came from.1598  
 
According to Mtingele, in order to end the conflict, the provincial authority decided to 
divide the diocese into the Diocese of South West Tanganyika and the Diocese of 
Southern Highlands.1599 John Mwela was translated to Mbeya where he would 
inaugurate the new diocese.1600 At its synod which ended up in violence, the Diocese 
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of South West Tanganyika elected John Petro Simalenga on 12 October 1998, but 
when the results were announced, the members of the Provincial Electoral Committee 
were brutally beaten by a group of Christians.1601 These Christians tore apart the 
boxes of votes and set fire to the election and results papers.1602 Even though 
Simalenga was from Njombe, he was not consecrated because those who were 
defeated in the election opened a court case.1603 While the court case was still in 
progress, the diocese slipped back into more tribal conflicts and some of the church 
properties were destroyed and others were stolen.1604 The Standing Committee of the 
diocese decided to invite a white missionary bishop for the post. Michael Westall 
became their choice.1605 Thus, Westall became the sixth bishop of the diocese.1606 
This made him the only white bishop in the whole province of twenty one dioceses. 
 
In his thesis, Mtingele showed that a similar situation had happened in the Diocese of 
Victoria Nyanza in Mwanza.1607 John Changae who originally came from Tanga was 
elected the third bishop of the Diocese of Victoria Nyanza.1608 Although Mtingele 
noted that Changae was rejected because he was not Msukumu,1609  there was another 
reason.  Anglicans in Mwanza rejected him on the basis that he was from the Anglo-
Catholic tradition.1610 In this case, Changae‘s rejection was on the basis of tribe and 
church tradition. Archbishop Ramadhani challenged Changae to come back to Tanga 
(his home place and an Anglo-Catholic diocese) where he would become an assistant 
bishop in preparation for taking over the diocese from him when he retired.1611 
Changae refused, but only to find that some of his priests and lay people were 
organising more violence against him. As a result, he was beaten several times and 
severely wounded.1612 Unlike the Diocese of South West Tanganyika, however, the 
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diocese of Victoria Nyanza continued with their African bishop who finally gave up 
in favour of someone from Sukumaland and the evangelical tradition. 
 
In the Diocese of Dar es Salaam, it was the diocesan bishop who turned out to be 
violent. The bishop forced the widow and children of the late archbishop Sepeku to 
vacate and surrender the diocesan houses.1613 The children of Sepeku refused, arguing 
that their father had received several houses from his friends and given them to the 
diocese because he did not want to enrich himself.1614 The bishop continued to put 
pressure on them until the diocesan standing committee intervened.1615 Under the 
instruction of the diocesan standing committee, the family of Archbishop Sepeku 
retained the church houses.  
 
The bishop of Dar es Salaam also wrote to the CMM Sisters demanding that they 
handed over all the nursery schools they started and which they were running in the 
diocese.1616 The Sisters submitted to the bishop‘s order, but because there were no 
preparations for their management, the schools were closed down.1617 The struggle for 
power in the diocese of Dar es Salaam took another direction when the bishop reached 
retirement age. Archbishop Sepeku and his successor (Christopher Mlangwa) were 
both from Tanga.1618 The bishop of Dar es Salaam had reached retirement age and did 
not want a priest from Tanga to become his successor.1619 Meanwhile, he had 
prepared no one from other parts of the country to take over from him.1620 He 
therefore opted to remain in the position. The diocese fell into internal conflicts.1621 
However, finally in 2002, Valentino Mokiwa (Mzigua from Tanga) was elected the 
fourth bishop of Dar es Salaam.1622  
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246 
 
It was thought that the election of Mokiwa to the episcopacy would end these internal 
conflicts, but the Anglicans who by origin were from the Diocese of Central 
Tanganyika wrote to Archbishop Mtetemela to demand certain parishes for their 
evangelical worship.1623 The archbishop challenged them, as did Bishop Yohana 
Madinda in the 1970s that their bishop was the bishop of Dar es Salaam and therefore 
they should listen to him.1624  However, with the assistance from the bishop of the 
Diocese of Central Tangayika, they took over the Keko Mwanga, Tungi and Mazizini 
parishes and were determined to take the Vingunguti and Minyonyoni parishes too.  
At Galigonga in Iringa, it was Anglo-Catholic Anglicans who demanded services in 
the Anglo-Catholic tradition.  
 
The shift from single party to multi-party also facilitated the change of the status of 
the president of Zanzibar in the Union government (i.e., from being vice president to a 
minister.1625 While the aim was to control the challenges which could emerge in case 
two different political parties were in power on the two sides of the Union,1626 this 
change was also reflected in the church. The Diocese of Zanzibar and Tanga was 
divided into two: Tanga with its head offices at Korogwe, and Zanzibar at Mkunazini. 
Philip Baji (a Bondei from Muheza, Tanga) was elected the first bishop for Tanga, 
and the archbishop emeritus, John Ramadhani (a Zanzibarian), became the seventh 
bishop of Zanzibar.1627 In terms of the number of its priests and Christians, the 
diocese became the smallest in the province and the Anglican Communion.  
 
From these experiences, it can be argued that the shift from the principles of Ujamaa 
na Kujitegemea to ruksa challenged the church to change too. However, while the 
change in the government was guided by policies, the church had no clear policy 
which could guide it. This was because, as was said earlier, Anglicanism was not (and 
still is not) a system, it was a method.  Eventually, the Lutherans and the Roman 
Catholics, who had clear policies, became the leading churches in Tanzania.1628 
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4. Chapter Summary 
 
This chapter served two purposes. The first was to highlight the factors which 
contributed to the fall of Ujamaa na Kujitegemea, the ways through which the church 
had responded to it and how the state elites reacted to these responses of the church. 
In view of this, the discussion showed that external and internal factors contributed to 
the fall of Ujamaa na Kujitegemea. Although other factors affected the country and 
these have been fully covered in other studies, the major issues on which this study 
has concentrated have been the effects of the Tanzania — Uganda War. This was 
because the role of the church during this war was not been depicted by other writers. 
This war affected the Ujamaa-centered church inTanzania in various ways as I 
showed it in the following paragraphs. 
 
Tanzania‘s presence in Uganda raised suspicions in Kenya that it had a hidden 
agenda. Kenya continued to close its borders and thus the relationship between the 
two deteriorated. I argued that Nyerere‘s decision to involve the church in the peace 
negotiations indicated that he trusted the role of the church in the peace mediation 
processes. Although the border remained closed, in so far as this involvement of the 
church had not been mentioned by any other writer, this made it a significant finding 
in this study. First, as said in chapter one, Nyerere was very close to Archbishop 
Sepeku, and second, he welcomed the contribution of all religious leaders. 
 
The increase of crime, corruption and price escalations was the Tanzanians‘ reaction 
to the effects of the war and it indicated the beginning of the collapse of the undugu. 
Although politicians continued to promise Tanzanians that solutions were at hand, this 
was not the case. The church and other religious bodies were involved in seeking 
assistance from abroad. Even though some of the aid ended up in the hands of some 
politicians, the church‘s support to people in need through ways which the 
government had advised signifies that the church continued to be loyal to the 
government. However, because the economy was collapsing, religious bodies such as 
the church could not remedy the situation. This made it necessary to bring in a new 




The second purpose of this chapter was to analyse the fall of Ujamaa na Kujitegema, 
its effect on the church and the relations of the church and the state in that fall. In 
view of this, I have demonstrated that although the politicians kept saying that the 
Resolutions of Zanzibar did not change the Arusha Declaration, it did change them.  
President Mwinyi‘s statement that each generation creates its own policy and that the 
members of the ruling party (i.e., CCM) approved it, proved that the generation which 
brought in the policy of the Ujamaa na Kujitegemea was over. In view of this, the 
state authority declared its support for a free market economy and a multi-party 
system through which Tanzanians nicknamed their president Mzee ruksa. Although 
the shift from a single party to a multi-party system was a worldwide phenomenon 
and a need of the time, it brought significant effects on the church in Tanzania. First, 
it revived the disunity of the two traditions of the church. As a result, Anglicans from 
the evangelical tradition demanded churches for their own worship in Dar es Salaam, 
and the Anglo-Catholics at Galingonga (Iringa) demanded theirs from the diocese of 
Ruaha. Second, it revived tribal politics and thus the episcopal elections reflected 
what was happening in the political field. Even though Mtingele had described the 
incidents of the attack on Bishop Changae of the diocese of Victoria Nyanza and the 
beating of the provincial electoral committee in the diocese of South West 
Tanganyika,1629 he ignored the fact that these resulted from the impact of politics on 
the church. His assessment of the challenges posed by the bishop of Dar es Salaam 
ignored the bishop‘s threats to the children of the late Archbishop Sepeku. I argue that 
all these changes in the church were because the government had shifted its focus 
from Ujamaa na Kujitegemea to ruksa, and thus the political, social, economic and 
religious life was changing very fast in Tanzania. Third, the ruksa created a ‗vacuum‘ 
in the religious life of the people. The religious fundamentalists tried to occupy it. 
However, they occupied it violently. The burning of churches caused hatred among 
religious believers who had lived harmoniously for more than thirty years.  Since the 
church had not developed a policy to respond to these new challenges, it used the 
Christian Council and church choirs as a forum to challenge the government. But it 
did so by frequently referring to the Ujamaa na Kujitegemea. In this regard, the major 
finding of this section was that although the policy and life in Tanzania changed, the 
                                                 




church continued to embrace the Ujamaa na Kujitegemea as its theology. This was 
one of the challenges experienced by the church. 
 
The Zanzibar Resolutions dropped the leadership ethics and qualifications and this 
gave rise to individualism and pursuit of power. For example, while Ujamaa na 
Kujitegemea addressed unity as power (umoja ni nguvu), after the Zanzibar 
Resolution the impression was that individual possessions was ‗the power‘. The 
easiest way to acquire possessions was to have access to national resources. These 
were accessed through politics. Under Ujamaa despite the greed of some individuals 
on the whole politicians tended to serve the common good. I argued that since the fall 
of Ujamma the impression was that public servants served more their interests than 
that of the nation. This perception challenged ordained ministers to strive for wealth. 
The easiest way to get rich was to become a bishop. In view of this, just as politicians 
used the parliamentarian constituencies for their campaigning, the dioceses became 
‗the battle field‘ for the episcopacy. Thus, whoever gained the victory was sure of 
good life.  Nevertheless, because other people needed it, tensions continued. In this 
case, unlike the Ujamaa centred church where episcopacy was a ministry, episcopacy 
became a possession after the fall of Ujamaa na Kujitegemea. The major finding of 
the study in this section was, therefore, that episcopacy had changed from being an 
office for the service of all, to being an office for service to the minority (those who 
had assisted the candidate during the campaign). The case of Changae in Mwanza 
who refused the offer from the archbishop to shift to Tanga stood as a show case. This 
was another challenge that the church experienced. 
 
It can be strongly argued, therefore, that the challenges which the church experienced 
were because of the total change in the economic, social and political life of the 
country. As it served colonial masters under the colonial regime Anglican Church in 
Tanzania tended to follow the government of the day. While this flexibility had 
pastoral advantages it also raised ethical issues such as corruption, individualism, 












In this final chapter I present the conclusions that emanate from the previous chapters 
of this study, and thereafter present some recommendations. My research findings and 
experiences in the church bear my imprint throughout this chapter. But before 
summarising my findings, let me present the limitations of my study. 
 
2. Limitations of the Study 
 
This study is certainly not without its limitations. The main limitations which I 
encountered during the process of collecting data were as follows. 
 
First, during the process of collecting data in Tanzania, the diocese of Tanga 
conducted its search for a new bishop. The electoral synod which was held at 
Korogwe on 22 July 2011 elected me the new bishop of the diocese. This affected my 
collection of data especially in the relationship with my interviewers. Before I became 
a bishop, for example, the interviewees were very relaxed during the interview 
sessions, but soon after my consecration I noticed changes in the ways my 
interviewees responded to my questions. Some of them tried to hold back some of the 
information thinking that I could take action against them.  Such actions illustrated the 
fact that the relation between a bishop and his church was that of a ruler and ruled 
instead of an overseer and sisters and brothers in Christ. In this study, I consider such 





Second, in Tanzania, the officials of the ruling Party – Chama cha Mapinduzi (CCM) 
refused to grant me permission to access information which was kept at their offices 
in Dar es Salaam and Dodoma. Although there was not any strong reason for that 
refusal, the restriction may reflect the confidentiality of the records which were kept 
in these archives. Therefore, for this study, information relating to party politics had 
to be derived from oral interviews.  
 
The last limitation was encountered mainly during the interviews when some of my 
interviewers preferred their interviews not to be recorded by a tape recorder. While 
this reflected the sensitivity of the information, I had to adhere to ethical standards 
and accept this limitation.  
 
3. Summary and Major Findings of the Study 
 
The main question which prompted me to undertake this study was about the response 
of the ‗Anglican Church‘ to Ujamaa and how that had affected the church‘s 
relationships with the state authority in Tanzania. I developed three research questions 
for the purpose of gathering facts for this main question of the study.  The first 
research question was on the subject of the Anglicans‘ reactions to the struggle for 
independence, the new state regime, the introduction of Ujamaa and the response of 
the state authority to these Anglicans‘ reactions. Following this need to review that 
history, I decided to investigate the various challenges experienced by the church 
during the struggle for independence and when political authority changed from a 
colonial to an independent state. I fulfilled this objective in chapter two and three of 
this study. 
 
 In chapter two I presented an overview of the changes which Tanzania had gone 
through from 1955 to 2005. I demonstrated that, while holding similar ideologies, the 
two Anglican missions (UMCA—Universities‘ Mission to Central Africa and 
CMSA— Church Missionary Society of Australia), followed these ideologies 
according to different traditions, the result of which was an identity crisis in the 
membership of the church. For example, the Evangelicals regarded themselves as 
either CMSA or Low Church Christians while the Anglo-Catholics proudly regarded 




I also argued that, although the efforts to bring the two traditions into a church started 
as early as 1914, it was not until 1960 that these efforts produced results. This was 
when the missions formed the Church of the Province of East Africa. I explained the 
reasons why there were delays in the formation of the church because the strong 
Evangelicals could not envisage themselves sharing common ground with the strong 
Anglo-Catholics. In the whole region of East and Central African this was a problem 
for Tanzania alone. The coming of the Church of the Province of East Africa which 
was politically inclined could not eliminate the identity crises of the members of the 
church. This confusion and pride of traditions (which, for the purpose of this study I 
regarded it as Anglicanism) persisted for ten years, after which it was suppressed by 
Ujamaa. The Ujamaa-centred church which emerged in 1970 (i.e., the Church of the 
Province of Tanzania) was an African socialist church. 
 
Following this discussion, I found three main stages of the church and state relations 
which for the purpose of this study I named  the pre-Ujamaa church (1955 to 1967), 
the Ujamaa-centred church (1967 to1991), and the post Ujamaa church (1992 to 
2005). The discussion in all other chapters (i.e., chapter three to seven) focused on 
these stages. 
 
In chapter three, I focused my attention on the role of the church in the struggle for 
national independence, the union between Tanganyika and Zanzibar and the Arusha 
Declaration. I identified all major factors contributing to the changes which the church 
passed through from 1955 to 1967 regarding the church and state relationships as well 
as issues of gospel and culture in Tanzania. 
 
The first factor which influenced change was the adjustments to the education and 
health system introduced by the government after the visit of a team from the United 
Nations (UN) in 1955 which ordered Westminster to reorganise education and health 
systems in Tanganyika in preparation for Tanganyika‘s self-rule which was to take 
place, it was thought, twenty-five years later. Since the missions used these social 
services as their major vehicles of evangelism and conversion, the government‘s 
change of policy on these services created a misunderstanding between the 
missionaries and their government. The church demanded clear policies from the 
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government about its role regarding the provision of these social services. 
Westminster provided guidelines for the implementation of the policy soon after the 
visit of the UN commission.1630 The implementation of the policy created panic and 
confusion among some missionaries. Moreover, it facilitated interaction, not only 
between the Anglicans from the two traditions of the church, but also between the 
Anglicans and people from other religious persuasions. I argued that this interaction 
of people benefitted both the church and the government. On the side of the church, it 
brought the Anglo-Catholics and the Evangelicals into contact (in schools especially). 
On side of the government, it enabled the training of more people in schools and the 
reaching out to more people through health facilities. I also argued that these 
interactions of people raised more awareness of the need to attain independence from 
Great Britain. In this regard, my major finding in this section of the study was that the 
UNs commission facilitated the transition process. 
 
The second factor which influenced changes was the change in the political 
atmosphere in Tanganyika. The Tanganyika African National Union (TANU) was 
formed at this time. Nyerere used his knowledge of the worldwide colonial 
administrations he gained during his studies in Edinburgh to influence change in the 
trade union (Tanganyika African Association – TAA) and from which TANU 
emerged. The TANUs agenda of nationalism increased more awareness by the people 
in Tanganyika that they were sisters and brothers and that they could make 
Tanganyika an independent nation. Although the TANUs agenda for nationalism was 
not liked by some missionaries and government officials, it brought Tanganyikans 
together. The unity among Tanganyikans which was spurred on by the movement for 
nationalism proved to the administrators at Westminster that the timeframe for self-
rule in Tanganyika had to be revisited. Some form of mutual confidence between Sir 
Richard Turnbull, the Governor of Tanganyika, and Nyerere (the leader of the TANU) 
sprang up from these supports perceptions. I argued that the church used its members 
and this mutual confidence between the Governor and Nyerere to support the TANU.  
My major finding in this section of the study was therefore that there was already a 
spirit of cooperation between the future independent government and the church 
before independence. 
                                                 




Following my finding of this spirit of cooperation, I identified a third factor having 
influenced change, namely that the church was fully involved in the struggle for the 
independence. While in chapter two I showed how the church was involved indirectly 
in the preparation for the independence (through provision of social services such as 
education and health), in chapter three I focused on its direct involvement in the 
struggle for the independence. I highlighted in chapter three that the church supported 
the TANU through its synod resolutions (i.e., the case of the synod of the Diocese of 
South West Tanganyika) and writings (i.e., the case of Reverend Father Neil Russell 
and the CMSAs authority). I explained that the church was involved directly in the 
struggle for independence because it believed that nationalism was in a way a good 
thing as it revitalised the church‘s ideology of building an indigenous Anglican 
Church in Tanganyika.  
 
However, the church‘s involvement in politics was disturbed when Nyerere resigned 
from the office of prime minister and when their plans for Kambona to take over from 
Nyerere could not materialise. Nyerere‘s return to power gave the church a new 
energy in the sense that the church knew him well especially after having used him to 
speak about Tanganyika while he was a student in Great Britain. Nevertheless, 
Nyerere‘s dislike of Africanisation (i.e., replacing Europeans and Indians by Africans 
in the government services) deteriorated his relationship with the army and the 
workers' union. The intensity of the matter led into army mutiny. The church (i.e., 
through Bishop Sepeku) provided a hiding place for the president. This marked my 
third major finding that during the struggle for independence to the period of 
independence, the church became as loyal to the government as it had been with the 
colonial government in Tanganyika. 
 
Just as the church had participated in the independence struggle in Tanganyika, so it 
did in Zanzibar. The church consecrated Neil Russell and ordered him to concentrate 
on the Islands themselves. I argued that this happened when the missionaries knew 
that Westminster planned to grant independence to the Arabs in Zanzibar.1631 
                                                 





Although it was not under the order of the church, the African Anglicans led a 
revolution against the Arab rule in Zanzibar. However, after they had attained 
independence, Zanzibar went into a political turmoil. I argued that the church (i.e., 
through Bishop Russell) was involved in the change of government which brought in 
Karume as the new president and which also concluded the rule of Okello there. I also 
argued that, following this involvement of the church in the revolution and change of 
government‘s authority, the bishop could not comprehend that his friend (the 
president), whom he had helped in several ways, would take into his possession the 
Persian young women and then disregard Christians. Even though they were in the 
minority in Zanzibar, for the president to allow Muslim young men to marry any one 
they wanted would weaken Christianity there. The bishop rebuked the president 
publicly, the result of which was the deportation of the bishop from Zanzibar. 
 
Furthermore, I argued that the fact that the Anglican missions were fully involved in 
the making of Tanzania should not be ignored in the sense that African Anglicans 
were in the front line in Tanganyika and Zanzibar‘s political achievements because 
their church was the church of the state. Their presence in both the church and the 
state stimulated the smooth translation of power from the colonial administration to 
the independent state in Tanganyika. This could have been the case in Zanzibar too if 
the British could have left the results of the General Election to determine the destiny 
of the country. In view of this, I argued that, Ludwig‘s argument that Lutherans 
played a major role needed to be balanced by the fact that Anglicans were ahead of 
the Lutherans and the Roman Catholics when it came to their participation in the 
political liberation of both Zanzibar and Tanganyika. It was true that the Roman 
Catholic Nyerere was the main character in the struggle for the independence in 
Tanganyika, but this should not alter the fact that both in Zanzibar and Tanganyika 
Anglicans were in the front line. I have proved my facts by mentioning several 
significant people in this study who played key roles in the making of the two 
countries. Anglicans such as Yustino Mponda, Dunstan Omari, John Ketto, John 
Lupia, John Okello, Adam Mwakanjuki, Oscar Kambona, Job Lusinde, Michael 
Kamaliza, Bishop Edward Steer, Bishop Frank Weston, Bishop John Sepeku, Bishop 
Neil Russell, Bishop Edward Straddling, Bishop Trevor Huddleston and Bishop 





I also argued that unlike the transfer of power to Africans which was smoothly 
effected in the government in Tanganyika, there was a quick appointment of Africans 
to positions of leadership in the church without having any training. This suggested 
that, unlike in the government, the Lutherans and the Roman Catholics, the first 
priority of the authority of the Anglican missions was on government‘s handing over 
power to Africans in ‗Tanzania‘. Perhaps this was the reason why Ludwig concluded 
that Anglicans did not consecrate a bishop until after independence. However, he 
missed the point that although the Roman Catholics were the first to have African 
bishops they were followed by the Anglicans and not Lutherans. The Anglicans 
consecrated Yohana Omari at Namirembe in Uganda in 1955. This was three years 
after the Roman Catholics had consecrated their first African bishop in 1952 and five 
years before Lutherans had theirs in 1960. Ludwig ignored the fact that Omari 
represented the Christian Council of Tanganyika (including Lutherans) at the 
Tanganyika‘s Independence Day on 9 December 1961. I therefore argued that 
although Omari was an assistant bishop, the fact that the Roman Catholic missionaries 
had appropriate plans for the transfer of power to Africans unlike the Anglican 
missionaries cannot change the historical fact that Anglicans had Omari as an African 
bishop before independence.  
 
After these events, I presented the church‘s reaction to the Arusha Declaration. The 
declaration introduced the policy of Ujamaa na Kujitegemea. While Ujamaa was the 
ideology, Kujitegemea was a political strategy of implementing the goals of Ujamaa. 
The church (the missionaries especially) compared Ujamaa with Marxism and 
Leninism. I argued that the missionaries accused the independent leaders of Marxism 
was not necessarily because they were not familiar with African culture. I also argued 
that even if there were connections between Ujamaa and any other political 
ideologies, those were just similarities and not influences on Nyerere‘s ideas. 
However, in this chapter, I just gave an introduction to the Ujamaa na Kujtegemea 
because this point was developed in chapters four and five.  
 
In chapter four, I showed how the change of leadership of the Anglican Church in 
Tanzania which happened in 1970 facilitated more changes in attitudes towards 
Ujamaa.  This change of leadership in the church enabled the implementation of 
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African ideas (i.e., the church implemented the goals of Ujamaa). I argued that 
Ludwig‘s statement that the Anglican Church in Tanzania cooperated with the 
government in the implementation of the policy of the Ujamaa abided to this finding. 
However, because Ludwig did not explain how the church was involved in the 
implementation of the policy, I come with the following reasons to account for the 
participation of the church in the implementation of the rural settlement programme, 
reforms on the marriage law, and reforms in the sectors of education, health and land.  
 
First, following the implementation of Ujamaa villages whereby Tanzanians were 
called to live in Ujamaa villages most of the mission stations (i.e., the church‘s 
village) and which needed major repairs became unnecessary and therefore the church 
abandoned them. Both the white missionaries and black Africans joined these Ujamaa 
villages. I argued that white missionaries were challenged by black Africans in these 
Ujamaa villages. I argued my case by mentioning a white missionary quoting black 
African Anglican as saying that all things in the Ujamaa villages were the property of 
the people and that there was no ‗me-ism‘ in those villages. The villager who said 
these words was a church elder as well as a treasurer of several villages.1632 The 
villager warned that those who refused to associate themselves with this Ujamaa‘s 
guidelines would be given a deadline. According to the villager, the missionaries were 
given conditions – living in community (the government‘s emphasis) or in isolation. 
These were clearly elements of the church of the New Testament. I argued that the 
fact that many missionaries left the country thereafter implied that although the 
missionaries proclaimed the triune God (i.e., gospel of unity and love), they practised 
individualism which was contrary, not only to the gospel they preached but also to the 
African culture in which they lived their faith. After the missionaries left the country, 
the church was left without qualified personnel because the missionaries did not 
prepare Africans to take over leadership positions of the church from them. Thus, the 
African church had no option but to plead to the missionary groups for assistance. I 
argued that this was the essence of the missions‘ theme ‗come back to Africa.‘ 
 
Second, the clergy and laity of the ‗Anglican Church‘ were fully involved in the 
Ujamaa villages. I argue that the involvement of the ordained ministers in the 
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communities' development programs affected the church in two ways. First, it reduced 
time for their office work and as a result the church produced very little recorded 
information. Second, it enabled them to practise the government‘s slogan (i.e., leaders 
should be learners and teachers). My major finding in this section of the study is that 
the gap which the church is currently experiencing regarding recorded information is 
because its ordained ministers did not have much time for office work. 
 
Third, in opposition to the belief held by the members of the ‗Anglican Church‘ in 
Tanzania that the government took over the church schools by force, I argued that the 
church handed over the schools both voluntarily and obligatorily. There were several 
reasons why this was necessary. First, it was its way of showing its loyalty to the new 
government which it supported in the struggle for independence. Second, the church 
was obliged to handover its schools in accordance with the challenges of the time 
which emerged as the government continued to implement its plans. I established five 
reasons why the church felt obliged to hand over the schools to the government. First, 
the church realised that transferring its schools to the government would relieve it 
from the heavy burden of paying teachers, supporting staff and maintenance.  Second, 
the government declared that there was no need for expatriate teachers because more 
Africans were qualified to take over the teaching posts. This government declaration 
limited the number of the church‘s qualified teaching staff following the departure of 
many missionaries and new ones would not get visas. Fourth, many of the school 
buildings needed major repair but the church had limited funds for repairs. Finally, 
with the government emphasis on Ujamaa villages, the misheni setting (i.e., a school, 
a church building, a dispensary and hostels) was becoming unnecessary. The fact that 
not even a single writer had mentioned these factors regarding the Anglican Church 
handing over its schools and hospitals to the government marked a major finding to 
this study. 
 
These findings reveal a shift from the colonial government‘s restructuration 
programmes of the social services. Whereas the colonial government did not takeover 
schools and hospitals during its reorganisation of these social services in 1950s, the 
new state authority opted to nationalise schools and some hospitals. I argued that the 
church‘s handing over of the schools to the new government affected both the 
government and the church. The church freed itself from the duty of governing and 
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controlling educational institutions. The government increased the enrolment of non-
Anglican and non-Christian scholars in these schools. The church was left with the 
sole supervision of theological training at St. Philip‘s and St. Cyprian‘s colleges. The 
theological training was separated from other kinds of training, and because the 
church had put its energy into teachers training colleges from where it drew students 
for theological training, after the nationalisation of these colleges, the church 
reorganised itself.  It either received retired government officers (as in the case of the 
Dioceses of Zanzibar and Tanga, Masasi, Ruvuma, Southern Highlands, Kagera, 
Victoria Mwanza and Dar es Salaam) or recruited villagers (in the case of the Diocese 
of Central Tanganyika and Morogoro).  My major finding in this section of the study 
was that this reorganisation failed to provide the church with many competent and 
energetic church leaders who were greatly needed.  
 
In chapter four I also discussed the change of marriage law and land policy. The 
government‘s change of marriage law resulted into the change of the church‘s 
canonical practices regarding marriage. My finding in this section was that following 
this change Anglicans were able to marry people of other faiths through civil 
marriages than any other time in the history of the church in Tanzania.  
 
The change of land policy affected the church in two ways. My first finding in this 
section was that since the church had been changing (i.e., from missions to the Church 
of the Province of East Africa (CPEA) and from CPEA to the Church Province of 
Tanzania), title deeds and land leases which had these old names should have been 
changed immediately, but after the changes the documents retained their old names. 
The missionaries did not handover properly the leadership of the church to Africans 
when they left. As a result some of these documents were not handed over to 
Africans.  The missionaries did not train Africans on land issues. Thus, when they left 
the country, the church was left without skilled personnel on land issues and perhaps 
some of these documents were just thrown away. In this regard, when the church gave 
its land to the villages it could not give them the leases or the deeds because they were 
nowhere to be found. My second finding was that the government communalised land 
and therefore land could not be sold easily. The effect of this change on the church 
was that it could not use land as collateral when it required bank loans. In this regard 
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the church‘s ability to pay its workers declined and became poorer. Because of its 
allegiance to the Ujamaa life, I named this church the Ujamaa-centred church. 
 
My focus in chapter five was mainly on the leadership, the theology, the ecclesiology, 
the liturgy and ministry of this Ujamaa-centred church. First of all I discussed the type 
of leadership developed by this church. I argued that the changes which were 
happening in the government regarding leadership inspired the leadership of the 
church too. My finding was that the requirements for ethical leadership which were 
set by the Arusha Declaration were applied in the church and thus clergy could not 
own houses, cars, or shares in national and private firms.  
 
Since the Ujamaa-centred church used the requirements for ethical leadership as 
recommended in the Arusha Declaration, I thought that the matter would be discussed 
theologically by the church within the framework of the Arusha Declaration but it did 
not for the following reasons. First, the church did not develop African theologians of 
Nyerere‘s calibre with the ability to challenge his ideas. Second, its influential laity 
such us John Malecela, who were members of the provincial synod as well as 
ministers in the government, said that Jesus was a socialist and provoked the 
leadership of the church to accept the ideology. Third, Nyerere and other government 
officials critically challenged the church to discard its Englishness and focus on 
indigenous expressions of the religion which would make it more Tanzanian. These 
arguments suppressed debates of the matter at the top level of the church‘s leadership.  
As a result, the church accommodated Ujamaa as it was worked out by the 
government. I argued that the adoption of Ujamaa made it the theology of the Ujamaa 
-centred church. Since there was no study which specifically dealt with the theology 
of the Anglican Church of Tanzania regarding Ujamaa, the voices which could bring 
into the light the grassroots theology were silenced. In this study I presented the call 
to rename parishes so that they could take the names of the Ujamaa villages. I argued 
that the fact that this was raised by the church‘s Rural Deans, who represented their 
deaneries in the diocesan standing committees, reflects the fact that, although some 
influential lay members of the church suppressed discussions in the synods, there 
were rigorous theological reflection processes at the grassroots. I argue that this had 
long lasting effects in the church in the fact that even though some bishops kept 
naming new village parishes by using names of saints, the name of a village in which 
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a village church was built became the name of the church. I finally argued that this 
naming of the church by using the names of villages brought back the sense of 
ownership of the church to the village communities.  
 
After identifying the theology of the Ujamaa-centred church, I focused on its 
ecclesiology which, using Chiwanga‘s notes, I concluded was ushirika. I argued that 
the Eucharist was celebrated in reference to Ujamaa community where Jesus was 
welcomed as an invisible guest who offered His body and blood to His hosts (i.e., the 
assembled community). I argued that the impact of the ushirika ecclesiology in the 
church was that it solidified the union between the two traditions of the church (i.e., 
Anglo-Catholics and Evangelicals). This unification of the two traditions was also 
reflected in the liturgical reforms which the church undertook to respond to challenges 
of the time. Although the liturgical reforms happened at the time when other 
denominations (especially the Roman Catholic) were also reforming theirs, I argued 
that in Tanzania the ‗Anglican Church‘ underwent these changes significantly because 
of its accommodation of the principles of Ujamaa na Kujitegemea. I explained my 
argument by the fact that while Tanzania was still a member of the Commonwealth 
nations where the Queen of the United Kingdom was prayed for as the leader, the 
church changed the rubric in honour of the president and those in authority in 
Tanzania. Therefore, whereas the church in other countries which used to be under the 
British and which had the Anglican Church as a state church would pray for the 
Queen, this was not the case in Tanzania. Again, the rubrics‘ change from a man to 
marry a woman to a woman and a man declaring to marry each other and a coffin 
carrying a body of a priest being placed facing the worshippers during a burial service 
but not in the graveyard, signify the shift from the colonial to the Ujamaa church. The 
church updated its music, simplified its usages and customs and modified its 
vestments. By using Kiswahili and experimenting new services, especially in the 
realms of the charismatic movement and healing ministries, the church developed its 
first liturgy which unified the two traditions of the church. The first edition was tested 
at the 1978 Lambeth Conference and in 1979 was introduced for the first time in 
Tanzania. My finding was that these changes in the liturgy of the church were 




Since in chapters three, four and five I highlighted some factors which facilitated the 
church‘s accommodation of Ujamaa, it became necessary to show the underlining 
similarities and differences between Ujamaa and Anglicanism. This was to respond to 
my second research question about whether there were any similarities and 
dissimilarities between Ujamaa and Anglicanism. My aim was to analyse aspects of 
Anglicanism which have helped the church to accommodate Ujamaa and if these have 
any relations with the challenges which the church is currently experiencing. I 
fulfilled this purpose in chapter six of this study where I strongly argued that 
Anglicanism, as was the case with Ujamaa, was not a system but a method and thus 
could be applied to any contexts. I argued my position on the basis of the following 
five facts.  
 
The first was the fact that both Ujamaa and Anglicanism were foreign to Tanzania. I 
used the idea of a guest and host to describe this foreignness of Anglicanism and 
Ujamaa in Tanzania. My argument was that just as Ujamaa1633 was a foreign ideology, 
Anglicanism too was foreign. Anglicanism became a host to Ujamaa (foreign 
ideology) and Ujamaa became a guest to Anglicanism (hosting ideology). Since 
Anglicanism was a method as well as Ujamaa, Anglicanism found Ujamaa as a safe 
guest. I extended this resemblance into other aspects of the connections between 
Ujamaa and Anglicanism. These are issues such as Ujamaa‘s emphasis on self-
reliance and self-governing. I argued that both self-reliance and self-governing were 
emphasis of Anglicanism (cf. the three self‘s of mission – self-propagating, self-
supporting, self-governing I discussed in chapter five of this study). In this case, it 
was easy for the church to accommodate the policy of the Ujamaa na Kujitegemea.  
 
The second similarity between Ujamaa and Anglicanism was the concept of 
villagisation. I argued that since the Anglican missions had villages (mission stations) 
which were built close to the traditional ‗ujamaa‘ villages when the government 
implemented the Ujamaa na Kujitegemea through its policy of Ujamaa Vijijini, there 
was not much resistance because the church had been practising the village concept 
long before independence. Thus, the church felt comfortable with the Ujamaa na 
Kujitegemea.  
                                                 




The third equivalence between Anglicanism and Ujamaa was the Anglicans' belief 
that there should be some correlations between religion and politics. I argued in this 
study that the church accommodated the Ujamaa na Kujitegemea as a political 
phenomenon on the ground that politics was part of human life and that it needed to 
be inspired by the gospel. I defended my argument by using the following fact. The 
church allowed the Reverend Simon Chiwanga to become a Member of Parliament 
and eventually a minister of education on the ground of he would influence political 
decisions.  
 
The fourth similarity which appertained to both Ujamaa and Anglicanism was the 
hierarchy of the Ujamaa community which was similar to that of the indigenous 
church. I argued that Edmund John utilised this hierarchy to establish small 
worshipping communities which had some impacts on the Ujamaa community too and 
this was the essence of the current practices of these communities in the Tanzanian 
churches.  
 
The fifth resemblance between Ujamaa and Anglicanism was their emphasis on the 
equality of human beings and thus I argued that it became easy for the church to 
practise Ujamaa. The last connection between Anglicanism and Ujamaa was the 
context. I argued that just as what make Anglicanism were history and context and 
that, in this regard, Anglicanism had become a worldwide phenomenon, so was 
socialism. My point was that the fact that Anglicanism resulted from history and 
context made Anglicanism vary from one part of the world to another. I argued that 
Tanzanian Anglicanism should not necessarily be similar to other brands of 
Anglicanism. Similarly, Ujamaa derived its meaning from indigenous culture though 
it was a worldwide phenomenon (i.e., socialism). I therefore argued that what made 
Ujamaa become Tanzanian was history (i.e., the past experiences of the people of 
Tanganyika and Zanzibar) and context (i.e., the need of bringing together various 
divided groups of people into one society). My major finding in this section was 
therefore that in the end, there were convergences between Ujamaa and Anglicanism. 
These convergences contributed to some challenges which the church experienced. I 




However, besides these similarities, there were also disparities. A clear difference was 
the fact that Anglicanism was religious and therefore held the concept of the here and 
hereafter, while Ujamaa was purely political. This difference brought some clashes 
between the state authority and the church. The church raised its voice whenever it 
felt that its interests were threatened. The government on their side challenged the 
church leadership to become more aware of the fact that they were Tanzanians. As a 
result, there had been a common understanding that the church was Tanzanian and 
thus it continued to play its role in the building of the nation.   
 
Having underlined the integration of Ujamaa and Anglicanism in Tanzania, and in the 
light of Durkheim‘s theory that such interrelation and interdependence resulted in one 
affecting the other and ultimately the whole, whereas the whole also affected one or 
all of the social institutions in the society,1634 it was obvious that the failure of one 
could affect the other. My sub-question three which actually I developed following 
Ludwig‘s argument that Ujamaa came to an end towards the end of the 1990s and that 
these years marked the turning point in church and state relations in Tanzania (cf. 
section 5.4 in chapter one of this study), focused on this subject.  Following Ludwig‘s 
argument, and in link with my own findings that in fact the church accommodated 
Ujamaa in its fullness, a research question which guided my investigation was 
whether there were any consequences for the ‗Anglican Church‘ after the government 
Tanzania had abandoned Ujamaa. My objective was to identify the factors which led 
to the failure of the Tanzanian model, the church‘s reactions to these factors and the 
state's responses to these church reactions. My main argument was, as many other 
writers had said,1635 that Nyerere‘s policy had some shortcomings but those would not 
have caused the fall of Ujamaa if internal and external events had not disrupted the 
implementation of the policy. The external factors included an oil crisis, pressure from 
Great Britain, USA and the International Monetary Fund (IMF) and the Tanzania—
Uganda War whereas the internal factors included natural disasters such as drought 
and floods, and a lack of skilled labour. The state authority reacted to these internal 
and external disruptions by amending the Arusha Declaration the result of which was 
the Zanzibar Resolutions of 1992.  
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Although the factors which influenced the government to make that decision were 
covered in other studies,1636 the major issue on which this study concentrated was the 
consequences of the Tanzania—Uganda War. This was because the role of the church 
during this war was not depicted by the other writers. This war had affected Tanzania 
in various ways. The first major effect of the war was that it forced the presence of 
Tanzania in Uganda. This presence of Tanzania in Uganda raised suspicions from 
Kenya that Tanzania had political interests in Uganda. My finding was that Nyerere 
decided to involve the church in the peace negotiations. This decision of Nyerere 
illustrated the government‘s trust in the church in the peace mediation process. First, 
as I said in chapter one, Nyerere was close to Archbishop Sepeku, and second, he 
openly invited religious leaders to work with the government.  
 
The second major effect of the war was the rise of crime, corruption and price 
escalations in Tanzania. In this study I argued that these phenomena represented the 
Tanzanians way of reacting to the effects of the war and thus explained the beginning 
of the collapse of the undugu. I argued my position by saying that although politicians 
continued to promise Tanzanians that solutions were at hand, this was not the case. 
The church and other religious bodies were involved in seeking assistance from 
abroad (cf. section 3 in chapter seven in this study). Even though some of the aid 
ended up in the hands of some politicians, my conclusion was that the church‘s 
support to the people in need through ways which the government had advised 
signified that the church continued to be loyal to the government. 
 
I also argued that these effects of the war contributed to the fall of Ujamaa, and that 
although politicians kept saying that the Resolutions of Zanzibar did not change the 
Arusha Declaration, it did change it. My arguments were as follows. First, President 
Mwinyi‘s statement that each generation created its own policy and that the members 
of the ruling party (i.e., CCM) approved it, confirmed that the generation which 
brought in the policy of the Ujamaa na Kujitegemea was over. In view of this, the 
state authority declared a free market economy and multi-party system through which 
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ordinary Tanzanians named their president Mzee ruksa.1637 Although the shift from a 
single party to a multi-party system was a worldwide phenomenon and thus had 
become a need of the time, it brought significant effects in the church in Tanzania. 
First, it revived the disunity of the two traditions of the church. As a result, Anglicans 
from the Evangelical tradition demanded churches for their own worship in Dar es 
Salaam, and the Anglo-Catholics at Galingonga (Iringa) demanded theirs from the 
Diocese of Ruaha.  
 
Second, it revived tribal politics and thus the episcopal elections reflected what was 
happening in the political field. I defended my argument by using the following 
examples. Even though Mtingele had described the incidents of the attack on Bishop 
Changae of the Diocese of Victoria Mwanza, and how the members of the provincial 
electoral committee were beaten during the episcopal election in the Diocese of South 
West Tanganyika1638, he had not shown that these were the impacts of politics in the 
changing Tanzania. Again, his assessment of the challenges posed by the bishop of 
Dar es Salaam ignored the bishop‘s intimidations of the late Archbishop Sepeku‘s 
children. I argued in this study that all these conflicts were because the government 
had shifted its focus from Ujamaa na Kujitegemea to ruksa and thus the political, 
social, economic and religious life was changing very fast in Tanzania.  
 
I also argued that the ruksa created a ‗vacuum‘ in the religious life of the people 
which the religious extremists occupied violently. As shown in chapters two, three 
and four, under Ujamaa Islam and Christianity were in good terms because the policy 
of Ujamaa na Kujitegema stated clearly that religion and politics should not be 
blended. There was no clear policy which addressed religion and politics after the fall 
of Ujamaa. Religious extremists occupied this weakness. Answar Sunnah and 
Mujahidinah (Islamic groups) for example, used their Quaran and the Bible to 
challenge the legitimacy of Christianity. Christians used Biblia ni Jibu group (the 
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Bible is the answer) to challenge Islam.1639 As a result, relation between the two 
religions changed after the fall of Ujamaa. The burning of churches explained in 
chapter seven in this study raised hatred between the believers of the two religions 
who had lived harmoniously for three decades. ‗The Anglican church‘ used Christian 
Councils and church choirs as its forum to challenge the government. But it did so by 
frequently referring to the Ujamaa na Kujitegemea. In this regard, there were two 
major findings in this section of the study. The first finding was that although the 
policy and life in Tanzania had changed, the church continued to embrace the Ujamaa 
na Kujitegemea as its theology. The second finding was that religious torelance in 
Tanzania ended after the fall of Ujamaa. This was one of the causes of the challenges 
experienced by the church after the fall of Ujamaa. 
 
I argued that, as the Zanzibar Resolutions dropped the leadership ethics and 
qualifications, individualism and pursuits for power was in the increase. While 
Ujamaa emphasised unity as power (umoja ni nguvu), an individual‘s possessions 
became ‗the power‘ after the Zanzibar Resolution. The easiest way to acquire 
possessions was to have access to national resources. These were accessed through 
politics. As a result, while in Ujamaa ‗a politician was a servant to all‘, after the 
Zanzibar Resolutions, ‗a politician meant being honourable (rich and powerful)‘. 
Tanzanians looked at politics as the easiest way of getting rich. This perception led 
the ordained ministers to believe that had to work for wealth and not for the kingdom 
of God. The easiest way to get rich was to become a bishop. In view of this, just as 
politicians used the parliamentarian constituencies for their campaigning, the dioceses 
became ‗the battle field‘ for the episcopacy. Thus, whoever gained the victory in the 
episcopal election was looked at by other ordained priests as ameuchinja (lit: is sure 
of a good life). Because those contestants who did not triumph at the poll needed this 
good life, tensions continued in the church. In this case, unlike the Ujamaa-centred 
church where episcopacy was a ministry, after the fall of Ujamaa the office of the 
episcopacy, vitually, became a possession. A major finding of the study was therefore 
that the episcopacy had changed from being an office for the service for all to being 
an office for the minority (those who had assisted the candidate during the campaign). 
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The case of Changae in Mwanza who refused the offer from the archbishop to move 
to Tanga supported my argument and finding.1640 I also argued that actually the 
challenges which the church experienced came from the fact that there was a need for 
change. As Archbishop Ramadhani commented, a post-Nyerere Tanzania would need 
to pay greater attention to building and consolidating a system which would 
strengthen the undugu that Nyerere had aspired to for many years. For unless this was 
done perfectly Tanzania would lose, within the near future, its pride of being an 
‗island of peace‘.1641  
 
Finally, I argued that under Ujamaa the Mothers Union and TAYO have disappeared 
because of the existances of the strong political bodies such as the UWT (Umoja wa 
Wanawake Tanzania i.e.,  Tanzania Women Oranisation) and  Umoja wa Vijana – 
Tanzania Youth League) of the ruling party.1642  The emergence of multi-party sytem 
at the fall of Ujamaa weakened the UWT and the Umoja wa Vijana. Each political 
party created its own own orgnisations for women and youth.  As a result TAYO and 
MU reappeared as a group at the fall of Ujamaa.  In chapter one I indicated that there 
are gaps in the history of the Anglican Church in Tanzania which needed to be filled. 
My study is bridging some of these gaps. The fact that there are still gaps in the 
history of the church in modern Tanzania makes me suggest further research. 
 
4. Suggestions for Further Research 
 
In this section I presented the suggestions that emanated from the analysis. There 
were five suggestions from which researchers and the church could benefit. I derived 
the first suggestion from my data collection in Tanzania. During the process of 
collecting data, I realised that archival documents of the church were widely spread. 
As I indicated in chapter one and in one of the sections of this chapter of this study, I 
had to travel to five different countries to derive this information. In the dioceses and 
parishes of the church in Tanzania, there was no effort to ensure that all files and 
registers were safely preserved. While it was true that record keeping could be a very 
expensive exercise for the church, because these records represent the identity of the 
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1642 Joyce Ngoda, interviewe conducted by Maimbo W. F. Mndolwa on 15 May 2011 at Muheza. 
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church, any mishandling would lead to identity crisis in the church. A clear example 
was the difficulty which the diocese of Zanzibar experienced regarding land issues. 
More dioceses would soon experience the same problem because there had been no 
proper system of keeping records. My suggestion was that since the church owned a 
university in Dodoma where the head offices of the church were also located, it 
should create a department of record keeping and use the department of history to 
create a system through which documents from the head office, institutions and 
dioceses could be kept in a digital format. Perhaps the church authority could learn 
from the Anglican Churches of Uganda, Kenya and Southern Africa which had 
established their own archival departments.  
 
However, archives do not carry the whole truth. In order to bridge gaps which could 
be found in the archives, there was a need to develop a scheme through which oral 
memories could be retrieved. I realised that there was so much information which was 
kept in the memory of the people. Some of these people who remember some very 
crucial issues regarding the history of the church were old. If these people died, this 
information would be lost for ever. My suggestion regarding the retrieval of these oral 
memories was that the School of Theology and Religion of the University of 
KwaZulu-Natal should collaborate with the Department of History at St John's 
University in Dodoma to develop a programme which would enrich the church, the 
nation, Africa and strengthen joint reaserch intiatives in African universities. The 
easiest way could be to use students who were doing their research in these fields. 
 
As far as the history of Christianity in Tanzania was concerned, my study to a large 
extent bridged a gap in the history of the Anglican Church of Tanzania. However, my 
study had a particular focus. There was a need, as I indicated in chapter one, to fill the 
gap in the history of the CMS in Tanzania between 1907 and 1950. There was also a 
need to revisit the history of the UMCA from 1864 to 1957 which so far as it was, was 
one sided. Africans' voices in these histories were inhibited. Moreover, the history of 
the sodalities of the church was not properly recorded. This was the case with the 
history of the Chama cha Mariamu Mbarikiwa which was the church‘s religious 
community for the women. There was also a need to study the reasons why the 
religious community of women was growing, whereas all attempts to establish a 
religious community for men had always failed.  The church could use the students 
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studying theological studies to work on these gaps. The church could also encourage 
academic bishops to write by creating a special fund at its publishing house (i.e., 
Central Tanganyika Press). 
 
In this study I have indicated issues around the empowerment of women.  There was 
no study why Anglicans in many dioceses gave very little thought, not only to 
ordaining them, but also to allowing them to pursue theological studies. Although the 
provincial constitution had kept the door open for dioceses to ordain women, only two 
out of the twenty-seven dioceses had dared to ordain women. There was a need to 
conduct research in this area too. My suggestion was that the ordained women should 
be given opportunities to conduct these researches so that they would provoke better 
understanding of the subject. 
 
As I said before, my study had a particular focus and therefore I have not dealt in full 
with issues like church and money. So far as my data collection was concerned, I have 
not come across with any written work about this subject regarding the Anglican 
Church of Tanzania. While the church receives aid, donations, tithes and loans, it 
would be very interesting to know how all these contributed to the problems which 
the church is currently experiencing. Perhaps the church could use its members 
engaged in financial management or commerce to undertake such studies for its future 
benefit.There was also a need to research issues related to the two traditions of the 
church. As I indicated it, following the fall of Ujamaa, the traditional differences 
came back as they were before independence. Since in other countries such as 
Australia, Great Britain and South Africa where these traditions were all expressed 
but where such tensions were not so pronounced, there was a need to conduct a study 
which could unveil reasons why these differences were becoming more pronounced in 
Tanzania. My final recommendation is related to the emergence of religious 
extremism. As I have indicated in this study, it seemed whenever a Muslim president 
was about to finish his term, Islamic extremism gained strengths. This had been the 
case with the presidency of Mwinyi and Kikwete. It would be very interesting to 
know why the country experienced religious extremism only when a Muslim 
president was about to finish his term. So far as the focus of this study was concerned, 
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This appendix locates archival sources which are mentioned in this study. As said in 
chapter one, these documents were derived from different locations. These included 
Australia where CMSA records were kept, Kenya and Uganda where most of the 
documents related to the Church of Province of East of East Africa were found. Other 
countries included England and Tanzania. Documents related to colonial 
governments, UMCA and BCMS were all found in England.  The Ujamaa-centred 
church in Tanzania did not report much to the mission organisations and therefore 
most of the documents were either letters, minutes of synods and committees of the 
church most of which were found in Tanzania as indicated in the following section. 
 
2. Tanzania     
  
i. Tanzania National Archives: This archive is located in Goa Street in 
the City of Dar es Salaam. A researcher needs a letter of endorsement 
from a recognised authority to access documents kept in this archive. 
There are few German records which also appear in John Iliffe‘s book, 
A Modern History of Tanganyika.1643 German Rule, pp.211-212. These 
have been catalogued and renumbered and prefixed with the letter G.   
There are also some records related to the British rule which includes: 
British Secretaries records dating between 1916 to about 1953 and few 
British departments‘ records prefixed LD for Labour department and 
RTU for Registry of Trade Unions. Other British record includes the 
British Provincial and Districts records. These have been centralised 
                                                 




and are listed in the Fourth Annual Reports of the Archive 1967-1968 
which provide accession of numbers on pages 9-15. There are also 
copies of District Books and private deposits. The private deposits 
include Mission diaries from Magila, Mkuzi, and Umba (Anglican 
Diocese of Tanga) as well as records related to land titles and schools. 
These are prefixed with the letter AB. 
 
ii. Archbishop John Sepeku Library: There is a small collection of 
archival documents in this library. The library is at St. Mark‘s site, a 
Centre of Saint John University, Buguruni Malapa along the Uhuru 
Road in the City of Dar es Salaam. This centre was formerly known as 
St. Mark‘s Theological College. In this archive there are personal 
deposit of diaries and note books of Canon Roger Lamburn, log books 
from St. Andrews College Minaki and research papers conducted by 
various people. There are also minutes of synods and committees, 
letters and other documents which are kept in boxes named after each 
diocese of the Anglican Church of Tanzania. Boxes from the diocese of 
Zanzibar, Zanzibar and Tanga, Dar es Salaam and Zanzibar, and Dar es 
Salaam have many documents. Boxes from other dioceses are either 
having small files or are empty. There are also personal papers of 
Reverend Cannon Martin Mbwana, the first African priest to become 
the principal of the college as well as the first provincial secretary.  All 
these documents are not catalogued. Researchers who need to access 
documents which are kept in this archive need to make prior 
arrangement with the leadership of the Anglican Church of Tanzania.  
 
iii. Tanganyika Library:  This Library is located along Bibi Street in the 
City of Dar es Salaam. There is, at the ground floor, a room which is 
specifically for researchers. Found in this room are volumes of bound 
newspapers dating from 1920s to 1980s. These newspapers include: 
Ecclesia, Lengo (Target), Nationalist, Mfanyakazi and Uhuru. Found in 
this archive is also articles such as Ujamaa na Dini by President 
Nyerere. Researchers need to register at the reception desk where he or 
she will pay a membership fee in Tanzanian currency and will be given 
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a card which will give her or him access to the archive for a year. At the 
reception desk, researchers from abroad needs to provide their passports 
as well as endorsement letters from their sponsoring organisations. 
 
iv. East Africana Collection:  This is a special collection within the 
library of the University of Dar es Salaam. The University is located on 
the hills of the city of Dar es salaam between Mwenge and Ubungo. 
Found in this special collection are government publication, United 
Nations documents, Mission diaries from the diocese of Masasi, a 
volume of papers on constitutional development dating from 1950, Maji 
Maji Research Project (MMRP) which was conducted by the University 
between 1968 and 1969, Pamphlet which shows development of the 
liturgy of the Church of Province of Tanzania, various essays and 
research papers. For a researcher to consult these documents, prior 
arrangement with the librarian of the university is required. There is 
also a membership fee which is paid on arrival. 
 
v. St. Cyprian Theological College: This is at Rondo in the district of 
Lindi.  The library at this college keeps unpublished papers and minutes 
of the diocese of Masasi which formerly were vaguely kept by Brother 
Anthony of the Society of St. Francis of Assisi.  Researchers can access 
these documents by making prior arrangements with the principal of the 
college. 
 
vi. Bagamoyo Mission, Tabora Diocese and St. Joseph Cathedral 
Archive: These are Roman Catholic repositories. The Bagamoyo 
mission archive is located at Bagamoyo and the archive of Tabora 
Diocese is in the town of Tabora. St. Joseph Cathedral located along 
Kivukoni Street. These archives keep unpublished papers and diaries of 
the church. There is a fee of accessing these documents which is paid 
on arrival. 
 
vii. Kasulu Bible School: In the library of this Bible school which is 
located at Kasulu, Kigoma, there are minutes of synods, committees, 
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correspondences and financial records of the Diocese of Western 
Tanganyika. Researchers who need to use this collection need to write 
to the principal of the college. More time may help to find relevant 
documents because the documents are not catalogued. 
 
viii. Mackay House: This is the head office of the Anglican Diocese of 
Central Tanganyika in Dodoma. There are several files, minutes of 
synod, committees, financial records and publications which are kept 
vaguely in this office. Researchers are not allowed to access these 
documents accept through a permission from the bishop of the diocese. 
 
ix. Magila: This is the first mission station of the Anglican Church on the 
mainland Tanzania. It is in the district of Muheza of Tanga region. 
Archives which once were damped at Korogwe are now kept here. 
There various files, prayer books, log books and diaries from parishes 
of the diocese of Zanzibar, Zanzibar na Tanga and Tanga which are 
kept here. In order for a researcher to consult the documents at Magila, 




i. Kenya National Archive: This archive is located in the city centre of 
Nairobi between Tom Mboya and Moi Streets. There is a fee which is 
paid on arrival. Residence of East Africa pays the fee in Kenyan 
currency and others will pay in dollars. Available in this archive are 
various government and mission records. I was allowed to use records 
related to the Anglican Church in East Africa. These are Church 
Missionary Society Africa (Group 3) Missions which also includes 
CMS mission work in South Africa. Related archives are kept in two 
formats. The first is microfilms. These are numbered 83, 19-99, 100-
103, 169, 170-179, 180-189, 190-199, 200-213, and 255-256.   The 
second format is hard copies. Records related to Tanzania is numbered 
A6 (from 1876 to1885). This was the period when the work was part of 
the Nyanza mission. Number A5 which is between 1886 and 1907 is for 
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records which relates to Tanzania when the work of CMS formed part 
of the East Africa mission. The Tanzania items for the period 1900-
1907 were entered in the East Africa precise book ‗P‘ prefixed with 
letters G3. Each precise book which relates to Tanzania is kept with the 
Tanganyika series numbered A8. Original papers from the missions are 
given letter O. Outgoing letters under the committee of correspondence 
are numbered L1.  Those outgoing letters from Group 3 Committee are 
numbered L2.  Mission books are numbered M. Documents from 1952 
catalogue are numbered by using a pencil on the front of the papers. 
The call number of all documents is MSS followed by accession 
number and file number. Files which are of specific importance to this 
study are: MSS/61/162, MSS/61/488, MSS/61/529, MSS/61/532, 
MSS/61/561, MSS/61/666, MSS/61/1055, MSS/61/1056, 
MSS/61/1056, MSS/61/1057, MSS/61/1058, MSS/61/1059, 
MSS/61/1062, and MSS/61/1063. Permission to photocopy some of 
these documents was granted by the archivists. 
 
ii. Anglican Church of Kenya Archive: This archive is in a room within 
the offices of the Anglican Church of Kenya which is located at Garden 
Avenue, Kilimani in Nairobi. In this room, records are kept in boxes 
which are given special numbers. Unlike Kenya National Archive, this 
archive does not have an archivist or guides to researchers. Access to 
documents is very limited. A researcher has to write to the archbishop 
before he or she can be allowed to access the files. Records which drew 
special attention to this study are kept in boxes numbered 




   
i. Makerere University Library: This library keeps some occasional 
research papers which were conducted by students from East Africa at 
time when the Makerere was the only University in East Africa. At the 
reception desk, researchers need to provide letters of introduction from 
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their institutions and will be required to pay membership fee in 
Ugandan currency. Records which related to this study were in series 
number PSF 299.6 M34 No.8 and PSF 299.6 M34 No.6. 
 
ii. Archive of the Bishop of Uganda: It is part of Uganda Christian 
University at Mukono, Uganda.  There are 223 boxes kept in this 
archive. Researchers are advised to contact the archivist or the librarian 
of the university in advance of their intended visit. Researchers from 
East African member states will pay a fee in Ugandan currency on 
arrival. Researchers from other countries will pay in either American 
Dollars or United Kingdom Pounds. Photo coping of documents is 
strictly prohibited. The records kept here include organisational and 
administrative files, correspondences, programs, publications and 
financial dating from 1911 to 1964. These records are arranged in six 
series: Administration/ governing bodies, General files-
Correspondences, Central program units, Regional activities, 
publications and writings, legal or financial records.  Records which 
were relevant to this study were found in sub-series numbered 56, 57, 
58, 59, 60 and 61. 
 
5. Australia  
 
i. State Library of New South Wales: This library is along Macquarie Street in 
Sydney.  There are various archival documents kept in this library. The 
thirty year rule is applicable in this library. A researcher needs to obtain 
permission of accessing CMSA records from any of the following CMSA 
officials: the Federal Secretary, the Mission Personnel Secretary or the 
Finance and Administration Secretary. There are forms from both the 
library and CMSA which a researcher fills. These forms are then 
scrutinised by the authorities and only thereafter the permission can be 
given. Photocopying of records kept here is granted by CMSA authorities. 
Records which relates to this study are prefixed MLMSS 6040. These 
documents are offsite and therefore have been given offsite call numbers. 
These numbers are written on the boxes which also have a serial number. 
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Documents which were of specific importance to this study are shown in 
the bibliography of this study. 
 
ii. Head Office Library of CMSA: There is a library located at 51Druitt Street, 
level 5 in Sydney.  In this library, there are records of the proceedings of 
the meetings of Federal Council and of its committees. All accessible 
records were in bound volumes. The call number of all these records is 
MLMSS 6040/371C/4. All rules which apply to State Library of New 
South Wales apply in this library too. 
 
6. Great Britain 
 
i. Lambeth Palace Library: This Library is located along Lambeth 
Palace Street in London. Researchers are required to fill forms and 
submit these forms to the librarian prior to their visit. A fifty year rule 
applies in all archival documents kept in this library. In this library, 
there are various documents related to the worldwide Anglicanism. 
Records relevant to this study were found in the Archbishop Fisher as 
well as the Mothers Union files.  
 
ii. Trinity College Library: This Library is located on the hill of Stoke in 
Bristol. There are various seminar papers about Tanzania kept in this 
library. Relevant documents to this study included Islam in Tanzania: 
Christian-Muslim relations in Tanzania by S von Sicard and Festo L. 
Bahendwa, Caring for widows according to biblical models: The role of 
the Anglican Church of Tanzania in contemporary society by George 
Caleb Loan, Tanzania speaks to the Church of England: Comments 
from the Church of England delegates to the Partners  in Mission in 
Tanzania in August  1986 and Christian-Muslim Relations in Africa: 
The cases of Northern Nigeria and Tanzania compared  by Liss 
Rasmussen. In order to consults records which are kept in this library a 




iii. Rhodes House Library: This Library is within the compounds of the 
University of Oxford. Researchers need to make arrangements with the 
librarian before their visit. On arrival, the researcher pays a fee after 
which he or she will be given a card which will grant her or him access 
to the library. The library has three collections of papers. There are 
those records which relates to UMCA. These are kept in packets listed 
by dioceses and episcopates and were given numbers SF, A, B and D. 
Records which were relevant to this study were found in the SF, A, B 
and C Series. SF comprises files, mainly, of correspondences relating 
both to home organisation and the African dioceses. Although some 
earlier records are included, most is dated 1920-1980. The numbering 
system is complex. A research need to familiarise herself or himself 
before getting into the boxes. The A series is also complex. For 
example A-A1 (xxix) is mainly about UMCA bishops. A2-A3 has 
mixed files for religious communities (i.e., CSP and SS), medical 
history and reports. A4-A4 (iv)1 are for particular dioceses. B series too 
has several categories. Similarly, C, D and L series are having several 
categories. 
 
The second collections of papers were those of the Fabians‘ Colonial Bureau.  
Relevant records to this study were those which included correspondence with 
politicians in Tanganyika during the 1950s. These were found in boxes 121-123.  The 
third collections of papers in this library are mainly papers of former British Colonial 
Officers and their families. According to Louis, these were collected by the Oxford 







                                                 















LETTER OF CONSENT II 
 
To Whom It May Concern 
RESEARCH TRIP OF REV. CANON MAIMBO WILLIAM FABIAN 
MNDOLWA 
 
This letter serves to introduce Rev. Can. Maimbo William Fabian Mndolwa, a 
Tanzanian Anglican Priest and bona fide PhD student registered at the University  of 
KwaZulu-Natal for a thesis on ― From Anglicanism to African Socialism: The 
Anglican Church and Ujamaa in Tanzania (1955-2005).‖  Mndolwa is required by the 
University to collect information on this topic. He needs to access information in 
Tanzania, Kenya (Anglican and National Library Archive, Nairobi) and Uganda 
(Makerere University Archive) for two weeks of January 2011, Australia (New South 
Wales State Library, CMS office, and Victorian State Archives) for three weeks in 
March 2011 and the United Kingdom (UMCA/USPG archives in Rhodes House 
Oxford and London, and CMS archives in Birmingham) for three weeks of March and 
April 2011.   
Mndolwa will need a visa to Kenya, Uganda, Australia and the United Kingdom. His 
scholarship covers all living and research costs. He will also need your permission to 
consult all necessary documents as said. I write to see if you could provide him with 
assistance so that he may complete his research work successfully. On completion of 
the research the findings will disseminated to all education stakeholders.  
Yours faithfully, 
  
Prof. Philippe Denis 
10 January 2011 
History of Christianity Programme  
SCHOOL OF RELIGION AND THEOLOGY - Pietermaritzburg 
Postal Address: Private Bag X01, Scottsville, Pietermaritzburg, South Africa. 




REQUEST TO PARTICIPATE IN THE INTERVIEW 
 
 
Dear Participant,  
My name is Maimbo William Fabian Mndolwa, an Anglican priest and canon, from 
the diocese of Tanga in Tanzania. I am currently studying at the University of 
KwaZulu-Natal.  My study involves conducting research. I have chosen to work on 
the Anglican and Ujamaa in Tanzania. I would like to ask your kind cooperation in 
answering my questions during my research visit. Attached with this request are kinds 
of the questions which you will be asked to answer. 
Purpose of the study 
The purpose of this study is to investigate the response of the Anglican Church to 
political independence and Ujamaa with its effects on the political authority in 
Tanzania. 
How to answer my Questions 
 We expect you to use Kiswahili or English as familiar languages in your response to 
these questions. So please feel free to use any of the two languages.   
Participation and cooperation in this study 
We always want to hear from you. Your decision will not influence your church 
membership or your job. You may refuse to answer my questions even if you 
previously agreed to participate. Do not hesitate to tell us if you changed your mind. 
Confidentiality 
The information you provide us will be used for this study only. All the information 
we obtain will remain strictly confidential and your answers will never be identified. 
We are firmly committed to protecting your privacy. If you have further questions 
about this study, please feel free to contact us. Thank you! 
 
Our contact details are as follows: 
School of Religion and Theology, University of KwaZulu-Natal,  
Private Bag X01, Scottsville, PMB, 3209, South Africa, 
Rev. Can. Maimbo W.F. Mndolwa (+255, 784814932, +27780923751) 
PhD student of SORAT-UKZN E-mail:imba612@yahoo.com 






QUESTIONS IN ENGLISH FOR MISSIONARIES AND COLONIAL 
GOVERNMENT OFFICIALS 
 
A. General particulars of all interviewers 
 
1. Name              2. Age             3. Marital status                 4. Diocese               5. 
Education                         6. Position in Church                    7. Sex                    8. 
Occupation 
 
 B. Sample Questionnaires 
1. Do you remember your first entry to Tanganyika/Tanzania? 
2. Can you explain in a few sentences things that make you feel proud of being 
serving Tanganyika/Tanzania? 
3. How many mission/diocesan synods/council have you attended between 1955 and 
2004?  
4. Do you remember discussing anything about State and the mission relation in these 
synods. 
5. Do you remember any mission‘s support to the struggle for political independence 
6. In 1961, Tanganyika received its independence; can you explain the feelings the 
Missionaries‘ had about Tanganyika‘s independence?  
8. On 12 January 1964, Zanzibar received its independence and, three months after, 
Tanzania was born.  
a) What were the effects of the independence of Zanzibar on the mission? 
b) Were there any challenges that the mission faced after Tanganyika and Zanzibar 
had merged?  
9. During the reign of the British the Mission was the State Church. How would you 
describe the relation between the Mission and the new political authority after 
independence and especially before the Arusha declaration? 
10. In 1967, Tanzania declared Ujamaa its way forward. What was the reaction of the 
missionaries towards this declaration? 
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11. The colonial, and later the independent government, worked together with the 
missions in education and health sectors for years. What were the missionaries‘ 
reactions after the national policy of nationalization was declared? 
12. Do you remember anything that the church had done to support the policy of 
Ujamaa villages?   
13. Do you see any crossing lines between Ujamaa and Anglicanism? 
14. By 1950s the missionary bishops were so concerned about the fall of marriage 
vows among its African adherents. In 1971 the government introduced marriage 
reform. How was the church involved in these discussions? 
15. What do you think are the differences between Ujamaa and Anglicanism? 
16. In 1960 UMCA diocese in Tanganyika merged with CMS dioceses in Kenya and 
Tanganyika to form the East African Province.  
a) What made bishop of Mombasa became the archbishop of the province?  
b) Was there any challenges faced during the election process? 
c) Why was it that the Province of East Africa had to be divided into two in 1970? 
i) Was it because of political pressures from Tanzania? 
ii) Was it because the traditional differences of the dioceses in Tanzania? 
iii) Was it questions about leadership?  
17. While CMS consecrated Yohana Omari assistant bishop in 1955, he never became 
diocesan bishop while the others consecrated with him became diocesan bishops.  
a) Why do you think he was denied such position? 
b) Could this be the cause of his immediate death? 
18. When you were in Tanzania was there any time that you felt that the government 
was interfering in church matters too much? 
a) What do you think were the reasons? 
b) How did the church react?  
19. Was there any time that the government officials felt that the church was too much 
involved on political matters?  Can you mention the reasons? 
20. Are there some aspects of the Tanzanian Anglicanism that you would like to see 
changed or modified? 
a) Can you mention these aspects?  
b)  Can you give reasons why these should be improved or changed? 
 








I---------------------------------------------------------------------------------------agree that I 
have read the questions and promises to provide the researcher with all information I 
know related to the subject of the study. 
 

























OMBI LA USHIRIKI WAKO KATIKA UTAFITI KUHUSU HISTORIA YA 




Ninaitwa Maimbo William Fabian Mndolwa ambae ni Kasisi na Kanoni kutoka 
Dayosisi ya Kanisa Anglikana Tanga. Kwa sasa ni mwanafunzi wa historia ya Ukristo 
katika Chuo Kikuu cha KwaZulu-Natal huko Afrika Kusini. Masomo yangu 
yanahusisha utafiti na kwa hiyo ninatafiti historia ya Kanisa Anglikana Tanzania. 
Ninakuandikia kuomba ushiriki wako katika kujibu maswali nitakayouliza wakati 
nitakapopita kufanya utafiti huu. Mfano wa maswali hayo nimeambatanisha katika 
ombi hili. 
Lengo la Utafiti: Kusidio kuu la utafiti huu ni kuona jinsi Kanisa Anglikana 
lilivyoandaa wazalendo kuelekea Uhuru, lilivyopokea serikali ya kizalendo, Ujamaa 
na jinsi viongozi wa serikali walivyochukuliana na hali hiyo na matokeo yake. 
Jinsi ya Kijibu Maswali yangu: Maswali yangu nitayauliza kwa Kiswahili rahisi. Ila 
pia yapo ya Kiingereza kwa wale watakaojisikia kuzungumza lugha hiyo. Tafadhari 
uwe huru kuzungumza nami katika lugha mojawapo ya hizo. 
Uhusika na Ushiriki wakati wa utafiti: Lengo letu nikupata mawazo na maoni yako. 
Hata hivyo, mawazo na maoni hayo hayataathiri kwa namna yoyote ile uumini wako 
wala kazi yako. Pia hutalazimishwa kujibu kushiriki hata kama mwanzoni ulionesha 
nia hiyo na kwa hiyo uwe huru kutuambia kama utabadili mawazo yako. 
Usiri wa Utafiti: Maelezo utakayoyatao yatatumika katika utafiti huu tu. 
Hatutamshirikisha Askofu wako, Kasisi wako wala mwajiri wako kuhusu maelezo 
uliyoyatoa. Tunakuhakikishia kwamba maelezo yako yatakuwa siri kati yako na sisi 
na kwamba kila utakachoeleza tutakitunza kwa siri sana.Huku tukishukuru sana kwa 
utayari wako, tunakuomba kama utahitaji maelezo yoyote ya ziada kabla ya siku ya 
mazungumzo usisite kuwasiliana nasi kwa anuani zifuatazo hapa chini: 
 
School of Religion and Theology, University of KwaZulu-Natal,  
Private Bag X01, Scottsville, PMB, 3209, South Africa, 
Rev. Can. Maimbo W.F. Mndolwa (+255, 784814932, +27780923751) 
PhD student of SORAT-UKZN E-mail:imba612@yahoo.com 





HOJAJI ZA UTAFITI KWA LUGHA YA KISWAHILI 
A. Maelezo kwa mtu binafsi 
1.Jina                                     2. Umri                        3. Je umeoa/Umeolewa                          
4. Dayosisi yako                    5. Elimu yako              6. Nafasi yako katika Kanisa                
7. Jinsia yako                        8  Kazi yako 
B. Hojaji kuu 
1. Je unaweza kueleza kwa ufupi maisha yako tangu kuzaliwa? 
2. Unakumbuka ulianza kuwa Mkristo lini? 
3. Je wakati huo ndio ulipoingia Uanglikana? 
4. Tafadhari eleza kwa kifupi unavyojisikia fahari kuwa Mwanglikana? 
5. Je umeshawahi kuhudhuria Sinodi yoyote kati ya mwaka 1955 hadi 2004?  
6. Kama ni ndio unafikiri ni Sinodi ipi/zipi unaikumbuka/unazikumbuka sana? 
7. Unafikiri ni kwa nini Sinodi hii/hizi unaikumbuka/unazikumbuka sana? 
8. Je ulishawahi kuwa mjumbe wa Kamati yoyote ya Dayosisi katika kipindi cha 
mwaka 1955 hadi 2004? 
9. Kama jibu lako ni ndio, je unakumbuka wajibu wa kamati hiyo?  
10. Je katika Kamati na Sinodi hizi kuna wakati wowote ambao mlijadili kuhusu 
Kanisa na Ujamaa?  
11. Kama jibu lako ni ndio, eleza kwa ufupi mjadala huo ulihusu nini hasa? 
12. Je unakumbuka mambo mliyokubaliana? 
13. Je unakumbuka jambo lolote linaloonesha Kanisa kuunga mkono siasa ya Ujamaa 
Vijijini?  
14. Je Kanisa lilipokeaje utaifishaji wa mali za Kanisa uliofanywa na serikali?  
15. Je Kanisa lilishirikishwa kwa namna yoyote ile katika mjadala wa kubadili Sheria 
ya ndoa? 
16. Je unafikiri Ujamaa na Uanglikana ni sawa?  
17. Je kuna wakati wowote katika maisha yako ambapo uliona kana kwamba serikali 
inaingilia mno mambo ya Kanisa? 
18. Unafikri sababu zilikuwa ni zipi? 
19.Je kwa mtazamo wako unafikri kuna wakati wowote ambapo unafikri Kanisa 
lilikuwa linajiingiza mno katika siasa? 








nakiri kwamba nimesoma kwa makini sana na kuelewa malengo na madhumuni ya 
utafiti huu na kwa hiyo naahidi kwamba nitashirikiana na mtafiti kumpa maelezo 
atakayohitaji kwa kadri ya ufahamu wangu. 
 
Natambua kwamba sikulazimishwa kushiriki na kwa hiyo niko huru kujitoa pia 



















Kumbuka: Utapewa muda wa kujiandaa vya kutosha kujibu maswali haya mapema 
na hata muda wa kushauriana na ndugu na jamaa kuhusu ushiriki wako katika utafiti 
huu. 
 
